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UINc^Ry 5qrf#>TC H^kRk I 

cTTF#RT SR^FU«R ^ ^1c=n cpftaT ^fcFfWW II 

dhyayanvaristham bhavadamghriyugmam 
vyakthasthirarh maddhpudayaravinde 
tasminnimam prerakayasraye me 
natva tadiyarh krutimarpayami 

(Meditating upon Your two feet, which are the greatest, which are 
manifest and firm in the lotus of my heart, which direct me and 
are my refiige, 1 prostrate before them and offer unto them this 
work that belongs to them.) 




Acharyal paying obeisance to Paramacharyal H.H. Jagadguru 
Sri Chandrasekhara Bharathi Mahaswamigal 



H.H. Jagadguru Sri Bharathi Theertha Mahaswamigal 
paying obeisance to Acharyal 
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Sri Sri Jagadguru Shankaracharya 
Mahasamsthanam, Dakshinamnaya 
Sri Sharada Peetham, Sringeri 

Sringeri 

29 . 12.1998 

Our pre-eminent Guru, who ought to be thought of at the start of 
every day, Jagadguru Sri Abhinava Vidyatheertha Mahaswamigal 
took Paramaharhsa-samnyasin at a young age itself and was stead- 
fast in the practice of yoga. Having experienced even the bliss of 
nirvikalpa-samadhi, He attained extraordinary perfection in yoga. 
Dedicated to the protection of tradition. He discharged the duties 
of the samnyasa-asrama and the duties of a pTthadhipati (pontiff); 
notwithstanding this, He uninterruptedly engaged in the practice 
of yoga. His mode of practice and the experiences attained by Him 
all bring on amazement in everyone. We are extremely happy that 
the brahmacarin Sri Umesh has authored this work to enable 
people to know about them. This author, the recipient of the limit- 
less grace of the revered Guru, has correctly acquired the matters 
here directly from His lotus-mouth; it is, therefore, certain that this 
book reveals what are facts. We bless that those striving for libera- 
tion study this book with faith and advance in the spiritual path. 


With the recollection of Narayana 
(s/d) Bharathi Theertha 
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Publisher’s Note to the First Printed Edition 


We are grateful to His Holiness Sri Sannidhanam for conferring 
His snmukha to this book. He had earlier asked the author to pen 
a detailed account of the spiritual disciplines practiced by H.H. 
Mahasannidhanam and then expressed His appreciation of the 
material submitted to Him. Our namaskara - s to His Holiness. 

But for Sri G. Ramasubramanian, this book would not have 
appeared at all. He was the one who repeatedly pressed the author 
to allow the material that constitutes Part - 11 to be made available 
to the public as a book. With his efforts finally bearing fruit, he 
personally keyed in the portions in devanagin and those with 
diacritical marks. He contributed much to the proof correction and 
fully co-ordinated the publication. His has been a labour of love 
that is well consistent with his very deep devotion to Acharyal. We 
are highly thankful to him. 

Sri H.N. Shankar scrutinized the manuscript and gave the author 
his scholarly comments and suggestions. Sri G. Raghavan 
generated the final print -out at his Anugraham Computer Services, 
while Sri N.Subramanian designed the cover and printed the book 
at his Sudarsan Graphics; both did so with personal involvement 
and deep dedication. Our thanks to all of them. 


K. Narayanaswami 
R. Krishnan 
R. Easwaran 
Trustees 

Sri Vidyatheertha Foundation 


Chennai 
January 3, 1999 
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PART I 



SjcTM H ft ^ =q SB H I 

^ras# ^ f^q ^jtht q ^ q ni£icw«Jtoi ^ ^ cTR ii 

srutayam yaduktau na hi sravyasesah 
surupe ca dr?te na dpsyavasesah i 
nate'rhghrau na krtyarh dayaptau na labhyarh 
na mahatmyaslma ca ye^am bhaje tan n 

(/ worship Him whose greatness has no limit, on hearing whose 
words, nothing remains to be heard, on seeing whose graceful 
form, nothing remains to be seen, on prostrating before whom, 
nothing remains to be done and on obtaining whose grace, nothing 
remains to be attained. ) 




This book extensively deals with Acharyal’s 
spiritual practices right up to their culmination. 
As the events concerned span a period of less 
than five years of Acharyal’s life, a short 
account of Acharyal’s whole life is provided 
first. As they deeply involve the role of 
Paramacharyal as Acharyal’s Sadguru, a short 
account about Paramacharyal is also included 
here. The final chapter of this part is meant to 
present the spiritual prelude to Acharyal’s post- 
Sannyasa, spiritual practices. 

$$$$$ 



1. H.H. Jagadguru Sri Abhinava Vidyatheertha 
Mahaswamigal 

[The following brief account consists wholly of excerpts from an essay 
penned in 1993 and a discourse delivered on October 4, 1989, by His 
Holiness Jagadguru Sri Bharcithi Theerthci Mahaswamigal, the 36th 
Jagadguru Sankaracharya of the Sringeri Sharada Peetham.\ 

Our revered Acharyal, who should be thought of at the start of every 
day, Jagadguru Sri Abhinava Vidyatheertha Mahaswamigal shone for 
thirty five years as the thirty fifth pontiff of the Dakshinamnaya Sringeri 
Sharada Peetham. The holy life of this most illustrious one whose 
renown spread to the end of the quarters is an ideal for everybody. 

This great soul took birth at Bangalore on Asvina-krsna-caturdasT 
of the year Pin gal a (November 1 3 , 1 9 1 7) as the eldest son of a virtuous 
couple, Kaipu Rama Sastry and Venkatalakshmi, and was named 
Srinivasa. He, who was endowed from childhood with devotion to 
God, detachment to sensory objects, fondness for noble people and 
with good conduct, became the recipient of the unlimited kindness of 
then pontiff of the Sringeri Sharada Peetham, the pre-eminent 
Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal, who it was 
who arranged to bring Him to Sringeri. 

His upanayana took place at Sringeri itself. Then, He learnt well 
from scholars the Veda and Sanskrit literature. When He was going on 
fourteen, the revered Guru graced Him with the samnyasa asrama and 
the yogapcitta of Abhinava Vidyatheertha and nominated Him as His 
successor to the Peetham. Commencing thereafter the study of the 
Nydya-sdstra, He attained extraordinary proficiency in it in a few years 
and, even as He imparted it to students, His unique intellectual prowess 
was readily discernible. From the very words of the venerable Guru, 
who was continuously desirous of His rise, it can be unmistakably 
understood how much joy He experienced on learning about His 
mode of studying the sastra. For instance, He has written as follows: 

bhavadlyapatrikaya bhavaccharlre 
niramayatamadhyayanadhyapanaprakriyarh ca 
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nispratyuharh nirvartyamanarh viditva nirargalamanandarh 
samavapi i 1 

(/ experienced unlimited happiness on learning from Your letter 
about the healthy condition of Your body and about the mode of Your 
study and teaching, which are proceeding without any impediments.) 

Thereafter, diligently learning the Vedanta-sastra from His Guru, 
He acquired excellent proficiency in it too. Having put in much effort 
to master Sanskrit literature, He was thoroughly versed in Sanskrit, 
being able to write well in it and to speak it flawlessly. Though not 
enamoured of composing poems, He did glorify His Guru in beautiful 
verses. By way of illustration, two of them are given below. 

padaprabhavinirdhutavidyandhatamasaya te i 
yataye citinirvistacittayastu namo mama n 2 

(My salutation to the ascetic whose mind is absorbed in consciousness 
and the lustre of whose feet destroys the blinding darkness of 
avidya.) 

srlmatarh desikendranam padapadme namamyaham i 
mando'pi vandanadyesam vindeta gurutulyatam n 3 

(I prostrate before the pair of lotus-like feet of the glorious king of 
preceptors by paying obeisance to whom even a dullard becomes akin 
to the Guru.) 

Deeply scrutinising Dharma-sastra texts, He resolved, with 
citations of authoritative passages and examples, the doubts of disciples 
on matters of dhanrur, He received the praise of His Guru for this. Able 
to speak fluently in Sanskrit, Telugu, Tamil and Kannada, He also 
mastered Hindi. North-Indian scholars have been shuck with awe on 
hearing Him discourse in chaste Hindi. 

His Guru was generally thoroughly introverted; the Guru’s mind did 
not incline even a little towards the activities relating to the Math. 
In obedience to His Guru’s command. He safeguarded the fame of the 
Math by keeping an eye on all the activities of the Math, ensuring the 
proper conduct of its functions and granting audience to and 
communicating with the devotees. “With the Guru’s completion 
of sixty years as the occasion, some great yaga for the good of the world 
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should be conducted” - giving weight to this prayer of devotees, 
He conducted, in the year Vijaya (in 1953), a SahasracandT-yaga in a 
grand manner. 

The first president of independent India, the distinguished Babu 
Rajendra Prasad, came to Sringeri on August 24, 1954, to have the 
darsana of the Guru. At that time, His Holiness arranged for his 
audience with the Guru, conveyed to him in Hindi what the Guru spoke 
in Sanskrit and conveyed to the Guru in Sanskrit what he spoke in 
Hindi; He thus caused much joy to him and to the Guru. That very year, 
the Guru attained disembodied liberation. Conscious of His duty, 
though deeply pained, His Holiness performed the Guru ’s aradhana 
and the like in strict accordance with tradition. He was installed as the 
pontiff of the Sringeri Sharada Peetham on Asvayuja-krsna-pancarm 
of the year Jciya (October 16, 1954). 

After His coronation, He dwelt for about one and a half years in 
Sringeri itself, focussed on His revered Guru. Disciples variously 
requested His Holiness to undertake a dharmic-digvijaya. Acceding to 
the requests, He set out from Sringeri on a tour in 1956; reaching 
Kalady, the place where Samkara Bhagavatpada incarnated, He 
observed caturmasya and navaratri there. Thereafter, He toured South 
India for six years. Right from the start, there has been the practice 
in the Sringeri Math of its pontiffs undertaking tours to bless disciples. 
However, it is hard to identify anyone in the annals of the Math who so 
extensively and repeatedly toured from Kanyakumari to the Himalayas 
as did our Guru. 

He used to discourse in a beautiful and lucid manner. He made 
people easily comprehend even profound Vedantic truths. The minds 
of people underwent a great transformation for the better on 
hearing His talks; the greatness of the ta lk s was such that the listeners 
became dedicated to the performance of their duties. Through His 
discourses, common folk could understand topics of the Srutis, Smrtis, 
Itihasas and Puranas that would have otherwise been difficult for them 
to comprehend. He was not in the least dogmatic. The ancients held 
that the earth is fixed while the modern scientists aver that it moves. 
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puranamityeva na sadhu sarvarh na capi kavyarh 
navamityavadyam i 

santah parlksyanyataradbhajante mudhah 

parapratyayaneyabuddhih n 4 {Malavikagnimitra 1.2) 

( All that is ancient is not good nor is a work censurable because it 
is modem. The wise accept an alternative after examination; the 
unwise are guided by the beliefs of others.) 

In keeping with this statement of the pre-eminent poet Kalidasa, 
His Holiness subscribed only to the position that the earth moves. He 
ignored, in this manner, the distinction of ancient and modern in 
numerous matters and gave weight only to that which was reasonable 
and accorded with evidence. Broadmindedness such as His was 
difficult to come by in anyone else. 

I do not consider Myself competent enough to adequately speak about 
His total mastery over the senses, perfect character or high erudition. 

sakunlnamivakase jale varicarasya ca i 

padarh yatha na dpsyeta tatha jnanavatam gatih ii 5 

( Mahabharata , Gita Press Edition, 12.181.19) 
{Like the footprints of birds in the sky and of fishes in the water, the 
course of the knowers of the Truth cannot be discerned.) 

Our Guru was the foremost of such knowers of the Truth. Having 
embraced samnvasa at a young age like Bhagavatpada, He was a 
stranger to passion; what He was conversant with was moksa 
(liberation). 

He told people that while they were welcome to converse with Him 
on something worthwhile, He would not give room for idle gossip. 
He said, “Having studied the Upanisads , we know that they say: 

nanudhyayadbahunchabdanvaco viglapanam hi tat 6 

(Brhadaranyaka-upanisad IV .4.2 1 cd) 

{One should not think of many words, for that is particularly fatiguing 
to the organ of speech.) 

“So, it is better to remain silent than to waste time in idle speech. By 
keeping silent, we would at least not be taxing the organ of speech.” 
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He held the view that if we wish to speak, we must utter only what is 
useful. He loved to read and reflect on the teachings contained in 
Samkara Bhagavatpada’ s works. He directed Me, “One should ever 
contemplate, even when moving about, on the truths expounded by 
Bhagavatpada. We have just returned from Saradamba’s temple. We 
prostrated before Her. That is a bodily activity. The inner activity 
should be the constant contemplation on the Truth taught by 
Bhagavatpada. That indeed will make one’s birth fruitful.” 

Kalidasa has said in the Raghuvamsa: 

dvesyo'pi sarhmatassistastasyartasya yathausadham i 
tyajyo dustah priyo'pyasTdahguITvoragaksata n 7 (1.28) 

(A good person, though unfriendly, was acceptable to him ( King 
DilTpa) just as medicine ( though distasteful ) is to the sick: and even 
a friend, if wicked, was to be discarded, like a finger bitten by a cobra.) 

“We should be like this,” He told Me. Our Guru had such 
characteristics of Dillpa. He was overflowing with compassion. He 
regarded life as meant to do good to others. In His natural kindness, 
He never kept in mind any wrong done to Him by others. He said to 
Me, 

“krutasya pratikartavyam 

(One should retaliate )” 

- we should not entertain such a notion at all. That is for those of 
a rajasik nature. We are samnyasins .” He would immediately forgive 
any offender and bless him too. I have seen hundreds of such instances. 
He avoided wounding the feelings of anyone. 

At Sringeri, His Holiness initiated numerous projects. There was, 
earlier, just a single guest-house for housing devotees. His Holiness 
constructed many buildings such as Shankara Kripa, Shankara Niketan, 
Jayashankara Niketan, Sharada Niketan and Bharathi Vihar and greatly 
benefited the devotees. He founded the Sharada Dhanvantari 
Charitable Hospital. For the protection of cows, He built a huge gosala 
(cow-shed) and, for elephants, an elephant-shed. Due to His tireless 
efforts, various branch Maths, dharmasalas and pathasalas came 
into existence. Many of the already existing ones were developed. 
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His Holiness was intent on the dissemination of the Vedcis and the 
sdstras. Every year, He organised a vidvat-sadas (assembly of scholars) 
during Samkara -jay anti and Vinayaka-caturthi and honoured the 
panditas. To spread Sanskrit throughout the country, He started an 
institution called the Surasarasvati-sabha. Many publications were 
launched by the Math during His pontificate. He initiated numerous 
religious activities at various places. For example, He effected the 
performance of many Sahasracandi-yagas , Atirudra-yagas and koti- 
kumkumdrcands at Sringeri. Every work of His is an illustration 
and a reflection of His foresight and benevolence. 

Even while I was a brahmacarin. He had great affection for Me. Once, 
during the early days of My stay in Sringeri, 1 went to the other side 
of the river on a pradosa day. That night, while seated for puja , He 
asked, “Did You go to the other side?” “Yes, 1 did,” 1 answered. He 
said, “It is enough if You stay in Narasimhavana itself. 1 will be 
observing You.” From this, 1 understood the concern and affection 
that He had for Me. He told Me that there must not be any 
distraction while studying. “If You develop distracting habits, Your 
learning will be impeded. Efforts put in by You at a much later stage 
will not suffice to enable You to become versed in the sdstras. If I 
missed My studies for even a while, My Guru would chide Me,” He 
said. 

In this fashion, He narrated His experiences and advised Me about 
how I should conduct Myself, the traditions of the Math and how to 
treat devotees. He often said, “Whatever be the attitude of the visitor, 
We, for our part, should show affection to all. We should not forget 
this. None should feel that his presence is not liked.” 

ahameva mato mahTpateriti sarvah prakftisvapyacintayat i 8 

(Raghuvamsa VIII. 8) 

( Every subject felt, “I am the favourite of the emperor ( Aja ). ”) 

This statement of Kalidasa, the foremost poet, about emperor Aja 
found fulfilment in His Holiness. Our revered Guru, Jagadguru Sri 
Abhinava Vidyatheertha, the repository of good qualities, the mine 
of knowledge and the mount of courage, covered the world with His 
glory like the sun with its rays and attained disembodied liberation on 
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Bhadrapada-kfsna-saptami of the year Suklci (September 21, 1989). 

jatah pihgalahayane yatirabhudyasca prajapatyabhi- 
khye'bde plthapatirbabhuva jayavarse yasca smgacalei 
klrtirh prapya digantagam tanumimarh yassuklavarse jahau 
vidyatlrthagururjayatyabhinavo lokan sada palayan ii 9 

{Bom in the year Pingala {1917), He became a samnyasin in the year 
Prajapati {1931) and the pontiff of Sringeri in the year Jaya 
{1954). Having attained fame that spread to the end of the quarters, He 
discarded the body in the year Suklci {1989). Triumphant is He, Guru 
Abhinava Vidyatheertha who ever protects all.) 






2. H.H. Jagadguru Sri Chandrasekhara 
Bharathi Mahaswamigal 


[The following account about Paramacharyal wholly comprises 
selections from Acharyal’s discourses, srimukhas and 
compositions .] 

srTcandrasekharabharatTti-prathita-pratassmaranTyanamadheya 
asmadacaryapadah krtatapascaryah sarvatantra-svatantrah 
sastropadistarthanusthana-nisthagaristha aparoksTkrtatmatattva 
jivanmukta abhuvan i 1 

(Acharyal’s preface to Vivekacudamani with the commentary of 

Paramacharyal) 

( Our revered Acharyal, Sri Chandrasekhara Bharathi, whose name 
ought to be respectfully recalled at the start of every day, had 
accomplished penance, was beyond the confines of all schools of 
thought, was an adept at the performance of what is prescribed in the 
scriptures, had directly realised the Reality that is the Atman and was 
a jivanmukta ( one liberated even while living).) 

asmad-acaryapadah brahmanistha brahmapara jlvanmuktah 
samastanam-astikanam-adarsacarita abhuvan i 2 

(Srlmukha to Sri-Jagadgurucaritamrta by Bhashya Swamigal) 

( Our revered Acharyal was ever focused on Brahman, held Brahman 
as the ultimate and was a jivanmukta (person who is liberated even 
while living); His life was an ideal for all astikas.) 

avidyadhvantanam dinamaniranantantaragato 
visTdad-vidvaddhrt-kumudavanaraka-himakarah i 
paradhvamitranarh visayagahananam hutavaho 
gurustejorupo jayati janata"nandathurayam n 3 

(To those in the darkness of ignorance, he is the sun that is infinite 
as also within. To the multitude of drooping lilies that are the hearts of 
scholars, he is the moon. To those trapped in the forest of sense objects 
and without a friend in the path to the Supreme, he is the flaming torch 
that lights the way. Victorious is the luminous Guru who confers joy 
on all.) 



12 


Yoga, Enlightenment and Perfection 


vande vandarumandararh vandanlyarh budhottamaih i 
anandakandalam tfrthavaridhirh desikottamam n 4 

(I prostrate before the greatest Guru, who is a kalpavrksa ( wish- 
fulfilling tree ) to those who bow, who is worthy of being saluted by pre- 
eminent knowers of the Truth, who is the fresh sprout of bliss and who 
is the ocean of the sastras (or, in other words, is fully conversant with 
the sastras).) 

My Guru was a knower of Brahman and was not dependent on any 
effect or cause. In the case of My Guru, His introversion did not stem 
subsequent to His taking samnydsa, studying the sastras and practising 
spiritual disciplines. It manifested right from His birth. Detachment is 
said to be extreme, middling and mild. What is mild detachment? 
When some problem crops up, one feels, “What is the need for this 
world?” Extreme detachment is that in which, owing to the company 
of a sage, one feels, “The world must be renounced this very in s tant.” 
If a person has fire on his head, he would rush to put it out. My 
Guru’s detachment was of this kind. His detachment was so intense 
that though He dwelt as a pontiff in such a big Math, He did not even 
have the idea that He lived there. 

karatalabhiksastarutalavasah 5 ( Mohamudgara 16) 

(He receives food as alms in his palms and lives at the bases of trees.) 

It was with this mental attitude that He abided in the Math. 
However, when it came to religious activities and activities relating to 
the welfare of the devotees, He acted in accordance with the following 
words of the Bhagavad-gita : 

na me parthasti kartavyam trisu lokesu kincana i 
nanavaptam-avaptavyarh varta eva ca karmani n 6 (III.22) 

(O Partha, there is nothing in the three worlds that I must do; nor 
is there anything to be attained that has not been attained. Yet, I engage 
in actions.) 

yadi hyaharh na varteyam jatu karmanyatandritah i 

mama vartmanuvartante manusyah partha sarvasah ii 7 (III.23) 

utsTdeyurime loka na kuryarh karma cedaham i 8 (III.24ab) 

(O Partha, if Ido not, without laziness, ever engage in action, men 
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would , in all matters, follow My path. These worlds would be ruined if 
I did not perform action.) 

Keeping others in mind, He opined, “Y ou have all labelled Me a 
big pontiff. Regardless of whether or not I should perform worship and 
obtain the fruit thereof, what would you say if I were to abstain from 
worship? ‘Even Swamigal does not perform any worship. Why 
should we engage in what He Himself is not interested in carrying out? ’ 
Therefore, 1 must perform worship. You people will then act 
likewise, thinking, ‘The great one Himself engages in worship. It may 
or may not be necessary for Him but we need it. So, we must carry it 
out.’ ” That My Guru was a Mahatman (great soul) has been known 
by experience by those who were His contemporaries and beheld 
Him. 

He was greatly devoted to Sacchidananda Sivabhinava Nrisimha 
Bharathi Mahaswamigal, My Paramaguru. His longing (when He was 
a boy) was, “How wonderful it would be if I could somehow have 
the Guru' s padukas in My house and worship them!” If God is merciful 
and we have faith and devotion, then what we wish automatically 
becomes fulfilled. Likewise, by virtue of His faith. My Guru obtained 
the padukas. He thought, “I was so desirous of the padukas and 
they themselves came to Me.” Thereafter, He kept up the practice of 
worshipping them. My Guru’s characteristic was that He used to keep 
in memory, with great faith, whatever words came from the ftps of 
His Guru. 

(As a brahmacarin ) My Guru got the opportunity to learn Sanskrit as 
a student of the Math pathasala. He made it a point to secure a 
double promotion every year. If anything was taught to Him once, it 
was sufficient; He grasped it. After reaching the fourth class of the 
Math’s pathasala , apart from studying, He began to teach students of 
the lower classes. His teacher used to tell Him, “You must take 
classes. Y ou teach well.” Prior to sending Him to Bangalore (for studies 
while He was a brahmacarin ), My Paramaguru initiated Him into a 
mahamantra. He then told Him, “For You and for those whom 
You will teach, this shall constitute the means of earning God’s grace.” 

Before My Guru departed, My Paramaguru advised Him, “Y ou are 



14 


Yoga, Enlightenment and Perfection 


studying but it must not be for the sake of money. What for then? For 
the sake of acquiring knowledge. The prime knowledge is the 
realisation of the Atman. That should accme to You. That is why I am 
sending You for the advanced study of the sastras. To acquire the 
realisation of the Atman , hearing the Truth from a Guru, reflecting on 
what is taught and absorption of the mind on the Truth are very 
essential. However, for the hearing and reflection to bear fruit, the mind 
must be pure. For the mind to become pure, it is necessary to carry 
out the scripturally-ordained practices properly. The Purva-mlmamsd- 
sastra is highly helpful in enabling one to understand the scripturally- 
ordained actions. Therefore, first study the Purva-mimamsd-sdstra 
well as a student at Bangalore.” 

Accordingly, My Guru spent long hours studying the MTmamsa books, 
such as the Bhatta-dlpika. He was taught by Vaidyanatha Sastry, a 
Mimamsaka-siromani (crest-jewel amongst those versed in Mimamsa). 
He subsequently (after becoming a samnyasin ) arranged for the 
foremost of Nyaya scholars, Virupaksha Sastry, to take lessons for 
Him. He learnt Advaita-Vedanta in the mornings and the Nyaya- 
sastra in the afternoons. In three years itself, He completed His 
studies of both the sastras. In the line of pontiffs of the Sringeri 
Math, there flowed a torrent of knowledge and austerity and He added 
to it. 

When the ( Vedanta ) sastra is taught, one way is to explain a text line 
by line. Another is to expound the lines along with one’s 
experience. It was worth seeing this in His teaching; it gave great joy. 
Even though My Guru was a consummate scholar, He did not have the 
slightest egoism. However, when someone made a rebuttal imperative, 
He demonstrated His ability to respond appropriately. On the occasion 
of the enquiry into the import of sdstraic passages during the annual 
vidvat-sadas (assembly of scholars), if anyone spoke something new. 
He used to be immensely pleased. Even if He saw an iota of knowledge 
in another, He experienced supreme happiness. 

My Guru was destined to become a samnyasin. One day, 
Markandeya Brahmachari, Sivananda and My Guru (who was then a 
brahmacarin ) went for reverentially beholding their Guru. He asked 
them to accompany Him to the Kalabhairava temple. When seated in 
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the temple, He looked at My Guru' s face and chanted three verses. 

sarhsaranamakasarinnathottarane tavasti yadi vancha i 
balaka smu madvacanarh srutimastakasarhmatarh hitodarkamii 
pravidhaya sasikhavapanarh chittva yajharthamadrtarh sutram i 
svlkrtaparamaharhsyah sthiratarasadhanacatustayopetah n 
sraddhabhaktiyutatma pravicaraya tattvamatmanah suciram i 
sadguru-mukhambujatasravad-agamasTrsavakyapTyusaih n 9 
(() child! If you have the desire to cross the ocean oftransmigratory 
existence then listen to My utterance, which is in consonance with 
the Upaniscids and is beneficial. Having shaven your head, together 
with the tuft, and, having broken the sacred thread donned for 
performing sacrifices, take up paramaharhsa-sarhnydsa. Very firmly 
endowed with the four spiritual means, faith and devotion, enquire for 
long about the Truth by recou rse to the nectar-like utterances of the 
Upanis ads flowing from the lotus-mouth of the Sadguru.) 

While My Paramaguru did not tell My Guru about His wanting to 
give Him samnydsa or of His wanting to choose Him as His successor, 
He chanted the verses containing valuable advice while looking at My 
Guru's face. He thereby brought about ripeness in My Guru's 
mind. When My Paramaguru felt that His body had served its purpose. 
He sent word for My Guru (who was at Bangalore for studies). He 
made the resolve, “1 shall give samnydsa to Him.” My Guru asked no 
questions. “My Guru has commanded Me to come to Sringeri. Hence, 
1 must go” - this was all that He felt. “What about My parents?”, “What 
will be My future?” - no such thoughts arose in His mind. 

When My Paramaguru was alive, numerous disciples were greatly 
devoted to Him. Seeing His learning, austerity and compassion, they 
wondered, “Will such a person ever be seen again? Will the glory of 
the Peetham remain?” Many had such doubts. However, on observing 
My Guru , their doubts were set at rest and they felt, “What a 
scholar! What a person established in the Truth! What a master of His 
senses! What an inward -turned one!” 

Kalidasa has said: 

pravartito dlpa iva pradlpat 10 {RaghuvamsaV 37 cd) 
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(Just as a lamp lighted from another does not differ from the latter.) 

If one lamp were to light another lamp, what would be the difference 
between the two lamps? Only the one who lit the second lamp would 
know, “I lit it.” To an observer, both would only appear to be lamps, 
with no distinction discernible. Similar was the case of My 
Paramaguru and My Guru. When people heard the discourses that My 
Guru gave while He toured, saw His worship of God and so on, they 
remembered the words of the MadhavTya-Samkaravijaya: 

sarhbhormurtiscarati bhuvane sahkaracaryarupa 11 (IV.60cd) 
(The figure of Siva, Daksinamurti, moves about in the world in the form 
of Samkardcarya . ) 

tamarhsi dhvamsante parinamati bhuyanupasamah 
sakftsarhvade'pi prathata iha camutra ca phalam i 
atha pratyasahgah kamapi mahimanarh vitarati 
prasannanam vacah phalam-aparimeyarh prasuvate n 12 

(MahavTra-carita 12) 

(Ignorance is destroyed and great tranquillity results. Even a 
single conversation yields fruits here and in the world attained 
after death. Close association bestows some form of greatness. The 
words of the pure ones give rise to limitless fruit.) 

I have seen in My Gum’s case all that has been mentioned in the above 
verse. On several occasions, even without the devotees saying anything 
about their problems, My Guru used to provide the answers 
concerned. One day, after He had given clarifications and permitted 
the devotees to leave, 1 asked Him, “How is it, O Mahaswami, that 
when people come to You to seek clarifications, You provide the 
answers even before they present their requests?” He replied, “There 
is nothing to it. God is the one who impels Me and I respond in 
accordance with His wishes. Such being the case, whatever is in His 
mind automatically comes to My mouth. I need to make no effort.” 
He was a Mahatman who had attained such perfection. 

He eradicated the suffering of the distressed, imparted knowledge 
to the seeker of knowledge, graced the seeker of wealth with affluence 
and when it came to a knower of the Truth, He considered him as His 
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own. There was no distinction at all between the knower of the Truth 
and Himself as far as He was concerned. His knowledge, qualities, such 
as mind control, establishment in the Atman and compassion to 
beings serve as ideals. He led His life in such a way that there accrued 
the welfare of the world. 

sada"tmadhyananiratarh visayebhyah parahmukham i 
naumi sastresu nisnatam candrasekharabharatTm n 13 

(/ extol Sri Chandrasekhara Bharathi who is ever immersed in the 
contemplation of the Atman, is withdrawn from sense objects and is 
well-versed in the sastr as.) 

srTmadvisnupada"lambarh vedantamrtavarsinam i 
lokasarhtapasamanarh vande'bhrasadrsarh gurum n 14 

{I pay obeisance to the cloud-like Guru who abides in ( the sky that is) 
the Supreme Brahman, pours forth the nectar of Vedanta and 
terminates the sufferings of people.) 

guruvaracaranau bhaktya nityarh pranamami bhaktakarunalu i 
yadbhanulesapato hrdayadhvantani santatam hanti n 15 

(I daily prostrate with devotion before the pre-eminent Guru ’s feet, 
which are merciful to devotees and an infinitesimal exposure to whose 
lustre always destroys the entire darkness {of ignorance) of the 
mind.) 






3. Childhood to Samnyasa: The Spiritual 
Foundation 


Sri Srinivasa Sastry, as Acharyal was known prior to His samnyasa, 
was a helpful and considerate child. While other children of His age 
unconcernedly engaged themselves in play, He helped His mother. 
He performed various domestic chores, such as cleansing of vessels 
and sweeping. He often took care of His younger brother. When asked 
about this, He said, “My mother is busy in the kitchen and My elder 
sister is assisting her. Who will attend to this young one? If I do 
not do so, this task will add to my mother's strain.” He was a bright 
student who unhesitatingly spared time to clear the academic doubts of 
the students who sought His help. 

Once, His friend did not fare well in the examinations. The boy's father 
resolved to punish his ward. So, he ordered his son to bend and 
placed a big stone on the lad's back. The boy deserved punishment but 
not to this extent. Unable to bear the load, he began weeping. Sri 
Srinivasa Sastry heard the piteous cries and arrived at the spot. 
Addressing the father, He said, “You are older than Me and wiser too. 
Your son is writhing in pain. Please let him rest for a while. You may 
place the stone on My back instead and I shall support it for him.” The 
father was moved by Sri Srinivasa Sastry's heartfelt concern and 
relieved his son of the burden imposed. He was always ready to put up 
with suffering for the sake of others. 

One day, He and His friends unintentionally consumed a very 
pungent dish served to them at a house. The friends screamed for water 
and jaggery. Sri Srinivasa Sastry remained undisturbed. He advised His 
friends that such longing for jaggery was unnecessary. Their mouths 
were burning, as it were, and here He was adding fuel to the fire. “Y ou 
speak thus,” they challenged, “Can you eat a handful of chillies without 
a murmur of protest?” “Y es,” was the reply. Immediately, a handful 
of chil li es were brought. One by one the chillies disappeared into His 
mouth. The boys looked on, more astonished than disappointed. All 
the chil li es were consumed without any trace of discomfort on His face. 
He then said, “It is not necessary to consume spices like this. You have 
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demanded it and so I ate them to convince you that it is possible to 
be contented with what food one gets.” 

He was ever uncomplaining. One day, His friends decided to test the 
limits of His forbearance. Fetching a stick, they began to beat Him with 
it. He bore their unprovoked onslaught without a murmur. When the 
boys stopped, aghast at how far they had gone in testing Him, He 
won their hearts with kind words. He also told them the following 
story: 

A Buddhist monk was unjustly tortured by a monarch. The king finally 
softened and, feeling ashamed, begged the monk's pardon. As an 
act of atonement, he catered to the subsequent needs of the monk. Thus, 
merely by forbearance, the monk was able to humble the emperor. Sri 
Srinivasa Sastry’s friends hung their heads in shame on hearing the 
tale. 

While personally forbearing, He had the inclination and the courage 
to intervene to terminate the suffering being inflicted on another. 
He once beheld a boy catching flying insects, tearing out their wings 
and throwing the hapless creatures to a dog. Walking up to the boy, 
He quickly grasped his hands and twisted them. The boy screamed. 
Relaxing His vice-like grip, Sri Srinivasa Sastry said, “The insects 
also must feel like this. Just as you have hands, the insects have wings. 
Abstain from torturing them hereafter.” He once had the following 
conversation with a friend: 

Sri Srinivasa Sastry: Hunting of animals is improper. 

Friend: Carnivorous animals prey on weaker creatures. Such being 
the case, they deserve to be killed. 

Sri Srinivasa Sastry: God has created some animals as food for 
the carnivores. This does not entitle man to poke his nose into the ways 
of nature and indulge in slaughter. 

He and His friends used to assemble after play and relate stories. He 
narrated stories from the Puranas, Mahabharata and the 
Niticintamani. When telling the story of Hariscandra, He stressed the 
importance of veracity and the advantages of being truthful. The 
dire consequences of attachment illustrated in the story of Jadabharata 
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and the soul-stirring devotion of Prahlada were aptly driven home by 
Him in some of His presentations. 

There was a tank that His friends feared to approach after sunset as 
it was believed to be infested by ghosts. Sri Srinivasa Sastry had 
no such fear. In response to a challenge from His friends, He boldly ran 
to it on a dark amavasya evening, washed His hands and feet, 
rinsed His mouth and returned. On later being asked about His lack of 
fear, He said, “1 was chanting the name of God. How could any evil 
spirit accost Me?” 

One evening, on being asked what He would like to do when He grew 
up, He said that He would strive to realise God. When a friend asked 
Him why He opined thus, He said, “For that is what is good.” The 
friend then challenged His conviction that God exists on the ground 
that neither had He nor those He knew had seen God. 

Sri Srinivasa Sastry: Can you prove that there is no God? Would 
you say that something does not exist because you have not seen it? For 
instance, have you seen Bombay? No. Does it then follow that Bombay 
is non-existent? 

Friend: I have not seen Bombay. But I have seen many who have. That 
is why 1 believe that Bombay exists. 

Sri Srinivasa Sastry: Very well. Likewise, our ancient sages who had 
seen the Lord have given clear indications to that effect. What is wrong 
if we unreservedly accept their words? Their experience cannot be 
set aside and so we must concede the existence of God. 

He worshipped a small crystal idol of Lord Ganapati. One day, His 
mother had no eatable to give Flim to offer to the Lord as nciivedya and 
felt ill at ease about this. Discerning her predicament, He promptly 
conveyed to her that she need not bother and that He would manage. 
The Lord has said: 

patrarh pusparh phalarh toyarh yo me bhaktya prayacchati i 
tadaham bhaktyupahftam-asnami prayatatmanah n 1 

(. Bhagavad-gtt IX.26) 

(' Whoever offers Me with devotion ci leaf, a flower, a fruit or water - 
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that devout offering made by the pure-hearted man , I accept.) 

Sri Srinivasa Sastry satiated Lord Ganapati by offering a spoonful of 
water, with a heart full of love. 

With the passage of time, He began to regularly express to His 
friends His desire to renounce the world. At first, His friends found 
His longing ridiculous but soon realised that He was firmly resolved. 
One boy asked Him, “What is the use of becoming a samnydsin ? By 
becoming a great king, one attains a very high position.” “Do not think 
thus,” He replied, “What long-lasting benefit is there in becoming a 
king? An emperor can enjoy only when he is at the helm of power. This 
state must come to an end sooner or later. If, however, I become a 
samnydsin, 1 can constantly meditate and be without any worries. 
There will be a wonderful opportunity to behold God and 1 shall 
remain ever protected by Him.” He was just thirteen then. 

[Shortly after this, Acharyal ’s upanayana was performed at Sringeri 
in Saradamba ’s temple on 4.5.1930. With the express approval and 
the blessings of Paramacharyal, He stayed on at Sringeri as a student; 
His parents returned to Bangalore. At Sringeri, Sri Srinivasa Sastry 
was put up at Narasimhavana itself and not at the Math pathashla on 
the northern side of the river Tuhga. He had an orderly schedule and 
was constantly engaged in His studies. Some students had been 
selected to attend classes with Him. The following pertains to the 
year that He dwelt as a brahmacarin there.] 

Paramacharyal sometimes asked the boys in general questions such 
as, “Was the food satisfactory today? What was the menu? Was 
the food tasty? Was it very salty or too pungent?” While the other 
students readily voiced their opinions, Sri Srinivasa Sastry 
invariably remained silent. Paramacharyal, who discerned this, asked 
Him one day, “Why is it that You make no comment?” Sri Srinivasa 
Sastry said, “Whatever we get is Acharyal's prasada. As such, it is 
always tasty.” On hearing this, Paramacharyal was pleased; it had 
been His intention to find out how far the boys were slaves of the 
tongue. 

Paramacharyal found that Sri Srinivasa Sastry was a much better 
student than the others. He used to take the students with Him on 
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His evening walk to the Kalabhairava temple, situated atop a hill in 
Narasimhavana. On the way, He got them to chant antadi verses; 
herein, a verse commences with the syllable with which the previous 
verse ends. Srinivasa Sastry performed admirably. Further, on 
several occasions, His ability to interpret verses and to quickly conceive 
of and advance alternative explanations came to light. One evening, 
Paramacharyal spoke to the boys about the greatness of Sanskrit and 
then chanted: 

dara ime me tanaya ime me gpha ime me pasavasca me me i 
ittharh naro mesasamanadharma memekarah kalavfkena nltah n 2 

{These wives are mine {me), these children are mine {me), these 
houses are mine {me) and these cattle are mine {me). The man who 
thus says “me, me ” and has the same disposition as sheep {which bleat 
“ me , me”) is taken away by the wolf, time.) 

The next evening, Paramacharyal instructed the students to recite 
this verse and then asked them the reason for His having earlier recited 
it and got them to do so. Sri Srinivasa Sastry said, “This verse illustrates 
the greatness of Sanskrit. The syllable “ me ” means “mine”. Thus, 
the verse portrays the play of the ego in man. The syllable also 
represents the sound made by sheep. Thus, the same sound gives 
rise to more than one sense.” This reply satisfied Paramacharyal. 

On another evening, Paramacharyal recited the following verse: 

sute sukarayuvatih sutasatam-atyantadurbhagarh jhatiti i 
karinf ciraya sute sakalamahTpala-lalitarh kalabham n 3 

(, Subhasita-ratna-bhandagara , Sthalacara-nyayokti. 66) 

(A sow quickly gives birth to a hundred hapless piglets. After prolonged 
gestation, a she-elephant produces a single calf that is fondled by 
kings.) 

He then asked the students what they thought was the reason for His 
chanting it. While the others were puzzled, Sri Srinivasa Sastry said, 
“A big school may provide instruction to more than a hundred students. 
However, if they are unable to grasp the substance of the teaching, the 
instruction will be a wasted effort. A small school may have a single 
student. However, if that boy is endowed with intelligence and takes 
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maximum advantage of the instruction, he will bring name and 
fame to the institution.” 

Paramacharyal was clearly happy to hear this. Nonetheless, He turned 
to Vaidyanatha Sastry, who taught the students Sanskrit, and asked him 
for his opinion. Sastry said, “It is given to only one mother to give 
birth to a child who becomes a Jagadgum worshipped by kings. 
Other mothers do not get this blessing.” The reason for his giving 
this interpretation was that Paramacharyal had chanted this verse just a 
few minutes after Sri Srinivasa Sastry’s mother had had darsana and 
left. Later, one of Sri Srinivasa Sastry’s classmates asked Him, “Was 
this verse not applicable to Your mother?” With His characteristic 
humility, He said, “1 could not even thi nk of advancing such a 
meaning. So, I thought of another one.” 

About the Gayatn-mantra into which one is initiated during 
upanayana, it is said in the Suta-scimhita : 

bahunoktena kirn vipra japenasyasca homatah i 

abhlstarh sarvamapnoti natra sandehakaranam n 4 (IV.6.59) 

(What need is there, O Brahmancis, to say much? By the performance 
of Gayatri -mantra jcipa and homa, a person gets all that he 
desires. There is no room here for doubt.) 

In the Manu-smrti, it is said: 

sahasrakrtvastvabhyasya bahiretattrikam dvijah i 
mahato'pyenaso masattvacevahirvimucyate n 5 (11.79) 

(He for whom the upanayana has been performed is freed from even a 
great sin, like a snake from its sloughed skin, by chanting the Gayatn- 
mantra, for a month, together with the Pranava (Om) and the 
Vyahrtis ( Bhuh , Bhuvah, Suvah), a thousand times at a place outside 
the village (such as on the bank of a river or in a forest).) 

Sri Srinivasa Sastry used to perform His nityakarma (scripturally- 
ordained religious observances to be practised regularly) with 
meticulous care. Acharyal told me in 1982, “1 felt a great fondness for 
the Gayatn-mantra and started chanting it mentally whenever 1 
could, right from the day of My upanayana. In about a month’s time, I 
was able to do so even while engaged in My regular activities. I was 



Childhood to Samnyasa: The Spiritual Foundation 


25 


happy to find that I soon mentally repeated the Gdyatri during My 
dreams too. 1 did not disclose My practice to anyone.” 

Detachment to worldly and heavenly pleasures is vital for securing 
enlightenment and liberation. The Mahanarayana-upanisad 
teaches: 

na karmana na prajaya dhanena tyagenaike amrtatvamanasuhi 6 

( 1 . 10 . 21 ) 

(Not by work (rites), progeny or wealth did they attain immortality. 
It is by renunciation that some have attained immortality.) 

The Lord has said: 

ye hi samsparsaja bhoga duhkhayonaya eva te i 
adyantavantah kaunteya na tesu ramate budhah n 7 

(Bhagavad-glta V.22) 

(Since enjoyments that result from contact between the organs and 
their objects are decidedly sources of sorrow and have a beginning 
and an end, O son of Kunti, the wise one does not delight in them.) 

saknotlhaiva yah sodhurh prak sarTravimoksanat i 
kamakrodhodbhavarh vegarh sa yuktah sa sukhl narah n 8 

(ibid.N. 23) 

(One who can withstand here itself - prior to departing from the 
body - the impulse arising from desire and anger, that man is a Yogin; 
he is happy.) 

asarhsayarh mahabaho mano durnigraharh calam i 
abhyasena tu kaunteya vairagyena ca gphyate n 9 (ibid.Nl.35) 
(O mighty-armed one, undoubtedly, the mind is intractable and 
restless. But, O son of Kunti, it can be brought under control through 
practice and detachment.) 

Paramacharyal emphasised detachment to Sri Srinivasa Sastry. One 
evening, Paramacharyal was proceeding to the Kalabhairava temple 
taking the students and Vaidyanatha Sastry with Him. Sastry submitted 
to Paramacharyal that he had noted down some verses uttered by Him 
when He had been in an inward-turned state. Paramacharyal directed 
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him to recite one of them. In response, Sastry said: 

nahi nahi manutarh svatvam martyah svlye sarTre'pi i 
pitrbhumisrgalaganah svatvam paricintayanti tatkale n 10 

(A mortal should never have the seme of “mine ” with regard to even 
the body. The packs of jackals in the crematorium deem it to belong 
to them when the body lies there.) 

Then, Paramacharyal proceeded to explain the worthlessness of 
attachment to the body. He finally chanted: 

sirhhasanopavistarh dpstva yam mudamavapa loko'yam i 
tarn kalakrstatanum vilokya netre nimllayati n 11 

(Prabodha-sudhdkara 1.26) 
(. People shut their eyes on seeing him, whom they had felt joy on seeing 
seated on the royal throne, when he is taken away by Death.) 

The following day, Paramacharyal directed Vaidyanatha Sastry to 
come to Him with just Sri Srinivasa Sastry. When His directive was 
complied with, He said, “Today, we shall discuss the comparative 
merits of being a householder and a samnyasin. You first explain the 
advantages of family life.” In obedience to the command of 
Paramacharyal, Sri Srinivasa Sastry and Vaidyanatha Sastry spoke of 
the plus points of one being a householder. Paramacharyal then 
detailed the disadvantages of that stage of life. He gave many examples 
and chanted: 

ko hi janati kasyadya mrtyukalo bhavisyati i 
yuvaiva dharmasTlah syadanityam khalu jlvitam n 12 

( Mahdbhdrata 12.175.16) 

balye nastaviveko visaya-sukhasvada-lampatastarunah i 
parato jataviveko vrddho'saktah kimapnuyatsiddhim ii 13 
( Who indeed knows which day shall be his last? Even when young, one 
should practise righteousness; life is decidedly transient. During 
childhood, one is bereft of discriminative insight. While a youth, one is 
engrossed in the experience of sensual pleasures. Later, what success 
can an infirm old man achieve after the dawn of discrimination?) 

Finally, Paramacharyal asked, “Now, tell Me. Is it better to become 
a householder or a samnyasinT Bereft of any hesitation, Sri Srinivasa 
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Sastry averred that taking up samnyasa was, indeed, superior. 

One day, He posed some queries to Vaidyanatha Sastry. These were: 

(i) I have heard that the eldest son in the family must compulsorily get 
married. Is it so? 

(ii) Our Guru embraced monasticism after becoming highly 
emdite. Is it obligatory that one acquire a deep knowledge of the 
scriptures prior to renouncing the world? 

(iii) I have heard that when one is born, immediately a set of debts 
accrue to one. Some of these are repaid by serving one’s parents, 
some by worshipping the devas and yet others by begetting progeny. Is 
this indeed the state of affairs? 

(iv) Is one permitted to enter another asrama only after dwelling for 
long as a brahmacarin in the hermitage of the Guru ? 

(v) Can a young boy like Me take up samnyasa if he desires to? 
Parents may not grant permission. Can samnyasa be taken up without 
their approval? 

Vaidyanatha Sastry was not in a position to reply satisfactorily to 
Him. Subsequently, Paramacharyal went on His usual evening walk to 
the Kalabhairava temple with both of them. On the way, He recited the 
following verse of the Prabodha-sudhakara: 

loko naputrasyastlti srutyasya kah prabhasito lokah i 
muktih sarhsaranarh va tadanyaloko'tha va nadyah n 14 (11.35) 

(The Veda says that “loka ” is not there for one bereft of a son. What is 
that loka? Is it liberation or transmigration or another world? It 
cannot be the first one.) 

Paramacharyal then asked Vaidyanatha Sastry to recite the next two 
slokas of the Prabodha-sudhakara and give the meaning. The verses 
are: 

sarve'pi putrabhajastanmuktau naiva sarhsmrtir-bhavati i 
sravanadayo'pyupaya mrsa bhaveyustrtlye'pi n 15 (11.36) 

tatpraptyupaya-sattvad-dvitlyapakse'py-aputrasya i 
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putrestyadika-yagapravrttaye vedavado'yam n 16 (11.37) 

S as try gave the overall meaning on the following lines: 

It cannot be said that begetting a son confers liberation. This is because 
not all people who have sons have attained the exalted state. 
Further, if mere procreation were to yield emancipation, then the cycle 
of transmigratory existence itself would cease since numerous people 
do have children. A son cannot necessarily be the cause of 
happiness in this world and the next. The reason is that to attain a 
higher world, the Veda prescribes the performance of special rites, 
such as the jyotistoma. It does not explicitly declare begetting of 
progeny as constituting the means. The Veda clearly proclaims that 
wealth, progeny and the like cannot serve to confer liberation. Only the 
realisation of the Atman , by hearing the Truth, cogitating upon It and 
focusing one's mind on It, yields immortality. 

Utterances of the Sruti to the effect that a son is essential should 
be understood as merely eulogising the performance of sacrifices, such 
as the putresti. The putresti-yaga serves to obtain a son. To induce 
people who have a desire for children to perform it, its importance 
is stressed. The Veda, which is like a mother, certainly does not intend 
to compel one without desires to perform such sacrifices. 

After this, Paramacharyal proceeded to give a detailed exposition. He 
said that marriage is compulsory only for a person who wants to enjoy 
sensual pleasures. It is not obligatory on one who has strong 
dispassion to lead a householder's life. Further, there is no Vedic 
injunction that a dispassionate one should get married. The Vedas 
indicate remedies for the removal of desires and never exhort the 
gratification of longings or procreation. Just as fond parents would only 
try to save their child from falling into fire and would not induce 
it to tumble into it, so too do the Vedas indicate the means for people to 
abstain from bad ways and to proceed in the holy path. In fact, the 
moment one becomes extremely dispassionate, one can renounce and 
become an ascetic. Thus, a man can become an ascetic regardless of 
whether he is a celibate or a householder or a forest-dweller. 

Paramacharyal went on to explain the futility of begetting a child. 
He strengthened His explanations by various citations and firmly drove 
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home His points. For instance, He said that only rarely one happens 
to get a son who is endowed with all good qualities. Even on such a 
son being born, if the lad were to be short-lived or diseased or were 
to later have no children, the parents would have to put up with 
mental suffering. If a young child were to suffer on account of diseases 
or planetary influences, the grief of the parents would know no end. 
If the child were to grow up a little but were to be stupid then too 
the parents would be far from happy. Further, if after upanayana, 
the boy were not to become learned or, if learned, he were to refuse 
to get married, then also the parents would suffer agony. 

Paramacharyal explained that sraddha (a rite performed for the 
deceased parents) is an obligatory duty that purifies the performer. He 
emphasised that the manes do not sustain themselves exclusively on 
the pinda (ball of cooked rice) that is offered during the sraddha 
ceremony. He went on to add that the stories found in texts like the 
Mahabharata about the necessity of offspring are not meant for 
advanced spiritual aspirants who have strong dispassion. All the queries 
raised earlier by Sri Srinivasa Sastry were thus categorically 
answered by Paramacharyal; neither He nor Vaidyanatha Sastry 
had mentioned them to Paramacharyal. 

At times, nature seemed to aid Paramacharyal’ s imparting of 
instructions about detachment. For instance, on one occasion, when 
Paramacharyal was proceeding to the Kalabhairava temple together 
with His students, a funeral procession was seen. On beholding the 
scene, Paramacharyal spontaneously identified the deceased one as 
a wealthy gentleman and gave out his name. He went on to say that 
that man was young and had been living in comfort. However, the 
Ford of Death, Yama, had not chosen to spare him. 

At this juncture, Vaidyanatha Sastry cited the following verse that 
Paramacharyal had composed when in a state of seclusion. 

dhanarh va dhanyam va bhavatu bahuso bhogyamapi va 
virame ko brute nanu ciramaharh nirvrta iti i 
prakopa-prodbhinna-prakatayamadarhstrarh tu puratah 
prapasyan kirn kuryat prasabham-avasane prabhurapi n 17 

( Though having much wealth, grains or objects of enjoymen t, who 
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says at the end of his life that he has been contented for long. On seeing 
in front of him the teeth ofYama bared in wrath, what can even a king 
do?) 

On hearing this, Paramacharyal said, “There is a verse of 
Bhagavatpada in the Prabodha-sudhakara that is appropriate to this 
occasion and worthy of being cited.” All but Sri Srinivasa Sastry 
remained silent. He chanted: 

yo dehah supto'bhut supuspasayyopasobhite talpe i 
samprati sa rajjukasthairniyantritah ksipyate vahnau n 18 (1.25) 

(The body that slept on a bed adorned with flowers is now taken, tied 
by ropes to logs, and consigned to fire.) 

Paramacharyal explained the significance of the verse. He pointed out 
that the dead man had, even on the previous night, been in the midst 
of all comforts. His heart had suddenly collapsed while he was asleep 
and so he now lay tied by ropes to bamboos. He was about to be 
consigned to fire. This would be the fate of all and none was an 
exception. 

nityarh sannihito mrtyuh kartavyo dharma-sancayah 19 

( Ndrada-purdna , Purvardha 39.49) 

(Death is ever at hand. Hence, one should accumulate dharma.) 

grhlta iva kesesu mrtyuna dharmamacaret n 20 

(Hitopcidesa, Prastavikaf) 

(One should practise dharma (without delay) as if one ’s tuft were in the 
grip of death.) 

We should perform our dharma and purify the mind so that we can 
obtain the realisation of the Atman and become liberated from all 
misery. Only then will the goal of our lives have been reached. As He 
spoke, Paramacharyal's gaze was constantly on Sri Srinivasa Sastry’ s 
face. At that juncture, a woman's wail was heard. Seeing the pitiful face 
of the dead rich man, his mother had given the cry of anguish. 
“Even the son that 1 gained after the observance of many a fast and vow 
has not lasted. Even if he had not been born, I would not have had 
to suffer my present deep anguish. Having got married, he has now left 
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his young wife a destitute. Is this the only benefit of begetting 
progeny?” wailed the disconsolate mother. Sri Srinivasa Sastry 
noted all this. “Is this the worth of ephemeral existence? I do not want 
this at all,” He muttered. These words were heard by Vaidyanatha 
Sastry. From His facial expression, Paramacharyal could readily 
comprehend His disciple's state of mind. He felt glad that His teachings 
were having the desired effect. 

On several occasions, Paramacharyal spoke to Sri Srinivasa Sastry 
in private about detachment and Brahmacarya. What follows is a brief 
account of the advice given in some of the private sessions. [They were 
narrated to me in detail byAcharyal, partly in 1977 and partly in 1984.] 

(i) No amount of learning, wealth or enjoyment can confer total 
freedom from sorrow and everlasting bliss. Only the realisation of the 
Truth can do so. Kingship, divine weapons, heavenly damsels and the 
power to even create a new universe did not, for instance, free 
Visvamitra from all unhappiness. In the Chandogya-upanisad, it 
is narrated that though versed in the Vedas and various sastras, Narada 
continued to experience sorrow; he transcended all sorrows only when 
he received enlightenment from Sanatkumara. 

labdha vidya rajamanya tatah kirn 
prapta sampatprabhavadhya tatah kim i 
bhukta nari sundarahgT tatah kim 

yena svatma naiva saksatkrto'bhut n 21 ( Anatmasnvigarhanam 1) 
(So what if learning respected by the sovereign himself has been 
acquired? So what if unsurpassed affluence has been obtained? 
So what if a belle has been enjoyed? What is therefor him who has not 
realised his own Atman ?) 

Enlightenment dawns only in a very pure mind. Desires are impurities 
that sully the mind. To render the mind pure and fit for enlightenment, 
they must be assiduously eradicated. 

(ii) Sense objects are not the source of happiness. It is a mistake to think 
that they are. Were an object intrinsically a source of joy to a person, 
he ought not to ever find it to be a pain. However, it is well known that 
objects are sometimes liked and sometimes disliked. For instance, to 
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a person who develops severe nausea during a meal, the very dishes 
he found delectable appear to be unappealing and a burden to 
consume. How can an object intrinsically be a source of happiness to 
a person when, though remaining just the same, it is at times a bane 
to the very same person? 

When a desire for an object arises in the mind, the mind loses peace 
and the period of longing is not one of joy. When the desired object is 
obtained, the desire that agitated the mind becomes temporarily 
quieted. With the calming of the mind, there is joy. Thus, calmness 
gives happiness and not desire or a sensory object. In deep sleep, 
when no sensory object whatsoever is apprehended and the mind is in 
a state of latency, there is very great happiness. The sage whose 
mind is very calm and focused on the Supreme has unsurpassed 
happiness. 

Stable mental calmness can never be had by the gratification of 
longings. Though briefly quieting a desire, gratification only leads to 
the growth of the desire; the desire manifests again later, with 
increased strength. Desiring and striving for sense objects constitute, 
therefore, the wrong approach to obtain happiness, which is what all 
want. By discerning that sense objects are never the cause of happiness, 
one should develop detachment towards them. The dispassionate one 
is calm and happy. 

(iii) There is great benefit in observing perfect Brahmacarya. For this, 
complete control over the mind is important. To achieve such 
mastery, one should avoid thinking of sense objects. The reason is that 
as one thinks of sense objects, one gradually develops a degree of 
attachment to them. When attachment is allowed to grow, it becomes 
an intense desire. When a powerful longing is permitted to manifest, it 
becomes difficult to check and uproot. When a man strongly desires 
some object or honour and a person or situation thwarts the 
consummation of his longing, he becomes irritated. 

When a man gives way to anger, he loses his power of proper 
discrimination between right and wrong. It is well known that an 
irritated man may be disrespectful even to his Guru. From delusion, the 
recollection of what one has been taught regarding righteous conduct is 
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lost. This destruction of memory dismpts the functioning of the buddhi 
and the man in this state is as good as destroyed. The seed of all this 
evil is thus thinking about sensory objects. So, if You wish to 
control Your mind, You must not allow Your mind to cogitate upon the 
objects of the organs. 

(iv) Married life is a big source of bondage. A householder has to cater 
not only to his own requirements but also to those of his family. Hence, 
he cannot devote himself entirely to meditation and such spiritual 
practices. Many are the people who get married and think that that 
course of life is good for them. Actually, for a discriminating person, 
family life is so full of misery that it is better to stand on burning coal 
rather than to get married. 

The body is made up of skin, blood, flesh, bones and so on. It 
contains within it urine and faeces. The body of even the female whom 
the undiscriminating consider to be extremely beautiful is only of this 
kind. Bhagavatpada has taught: 

narlstanabhara-nabhldesarh dpstva ma ga mohavesam i 
etanmarhsavasadi-vikararh manasi vicintaya vararh varam n 22 

(Mohamudgara 3) 

(, Seeing the breasts and the navel region of a woman, do not fall a 
prey to delusion. The female form is but a modification of flesh, fat, etc. 
Reflect well thus in your mind, again and again.) 

Such recourse to discrimination enables one to combat lust and be 
established in Brahmacarya. 

{ Acharyal has told me, “My Guru was so kind that even when I was 
too young to be afflicted by passion, He emphasised the worthlessness 
of sensory pleasures and stressed the importance of dispassion and 
thereby precluded any scope for even the seed of passion finding a 
place in My mind. He rendered Me fit for samnydsaT } 

In 1931, Sri Srinivasa Sastry developed high fever one night and 
became delirious. He started to speak incoherently. When the matter 
was reported to Paramacharyal, He neither authorised medical 
attention nor did He give sacred ash as prasada as He had done in the 
case of the other students when they had taken ill. He, however, 
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specifically instructed Vaidyanatha Sastry to note whatever Sri 
Srinivasa Sastry uttered while delirious and inform Him. Sri Srinivasa 
Sastry’s words primarily comprised an unusual combination of a 
dedication to Paramacharyal and a declaration of the Truth. He kept 
saying: 

sadguro saranam sivo'harh sivo'ham 23 

(O Sadguru, You are the refuge. Iam Siva. Iam Siva.) 

Three days passed without His condition improving. He was awaiting 
vibhuti-prasada from Paramacharyal. To assuage Him, Vaidyanatha 
Sastry told Him a lie to the effect that Paramacharyal would be 
gracing Him in person. Thereafter, He stalled to continuously chant: 

sadguro pahi sadguro pahi 24 

(O Sadguru, protect Me. O Sadguru, protect Me.) 

When Paramacharyal was proceeding the next day, an ekadasl , to 
the river for His afternoon bath, He heard Sri Srinivasa Sastry’s chant. 
After ascertaining that only Vaidyanatha Sastry was around, He 
abruptly entered the room where Sri Srinivasa Sastry lay. On 
seeing His Guru, Sri Srinivasa Sastry got up and then prostrated in such 
a way that His forehead rested on His Guru’s feet. Vaidyanatha Sastry 
was shocked as it is not the custom for anyone to touch the Jagadguru, 
Paramacharyal, however, showed no signs of disapproval. Gently 
raising His disciple, He softly said, “Have You still got fever? Do 
not worry. Go and lie down.” Then, He left. Sri Srinivasa Sastry’s fever 
promptly vanished. Following Paramacharyal’ s touch, He became 
relatively introverted and avoided casual conversations. 

That night and on the succeeding ones, Paramacharyal prayed dming 
His CandramoulTsvara-puja : 

sarvajnam srinivasarh kuru sivadayite satvaram madvinamram 25 

(O beloved of Siva, quickly make Srinivasa, My disciple, omniscient.) 

About a month later, Paramacharyal formally announced that impelled 
by the will of Saradamba and His Guru, He had decided to initiate 
Sri Srinivasa Sastry into samnyasa and nominate Him as His successor 
to the Peetham. The initiation into samnyasa took place on May 22, 
1931. 
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That evening, in keeping with the Math tradition, Paramacharyal and 
Acharyal were to be taken in golden and silver palanquins 
respectively through the streets of Sringeri. They were attired in royal 
robes. Paramacharyal held out His finger and Acharyal grasped it. 
Paramacharyal led the way till He reached the silver palanquin. 
Unexpectedly, He withdrew His finger and occupied it. Then, He asked 
Acharyal to sit in the golden palanquin. This was most unusual. 

The scripture says that a disciple should follow his Guru and not go 
ahead of him. Paramacharyal’s command required Acharyal to 
break this mle. The seat of the Guru is to be respected and not occupied 
by the disciple; the golden palanquin was the one that Paramacharyal 
had used for years. Further, people could not be expected to know the 
reason for Acharyal occupying the golden palanquin and could have 
censured Him, at least mentally, for this breach of propriety. 
Notwithstanding such considerations and though He was just 
thirteen and a half years old at that time, Acharyal experienced no 
confusion whatsoever. He sat in the golden palanquin. In 1973, 1 
referred to this incident and asked Him, “What did Acharyal feel on 
receiving such a difficult instruction from Paramacharyal?” “What was 
there to feel? ‘My Guru’s command is inviolable. As a disciple, it is 
My duty to carry it out.’ That was My only thought then,” replied 
Acharyal. 





PART II 



Parabrahma-mayesa-karunya-sindhurti 
Svamaya-dhrtangam sadabandha-sunyam I 
Krtadhyatmikabhyasa-siddhyapti-ITIam 
Bhavacarya-matkrtsnamekam prapadye II 

I seek refuge in Him alone who is the Supreme Brahman, who is 
the Lord of Maya, who is an ocean of mercy, who, by His own 
maya, assumed a body, who is ever bereft of bondage, who enacted 
the divine play of attaining perfection through recourse to spiritual 
disciplines, who is the Guru of the world and who is my all. 
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00000 

In His infinite and unconditional kindness, Acharyal 
recounted to me the full details of His divine sport 
of practising spiritual disciplines and attaining 
enlightenment and JTvanmukti. In this part, 1 have 
reproduced as faithfully as I could the various 
conversations dining which my revered Guru did so. 
The account covers the period from May 1931, 
when Acharyal became a Paramahamsa-samnyasin 
at the age of thirteen years and six months, to 
December 1935, when He attained perfection at the 
age of eighteen. When and where each dialogue took 
place and the context in which it did have been 
mentioned. The dialogues have been ordered to 
reflect the sequence in which the principal events 
occurred. 

ooooo 




4. Hatha-yoga 


[The following conversation took place at Sringeri, in May 1975. 
There was a prelude to it. I submitted toAcharyal that while at Madras 
I had, on successive nights, dreams ofAcharyal gracing me by teaching 
me Bhagavatpada 's bhasya on the sixth chapter of the Bhagavad- 
gitd . The class in one dream had continued in the next. Till that time, 
I had not studied Bhagavatpada 's Gita-bhasya. 

Achaiyal asked, “Do you recall the clarifications that you heard? ” 
“By Achaiyal ’s grace, I remember them fully as also the words of 
the bhasya on the verses dealing with the practice and fruit of 
meditation, ” 1 replied. Achaiyal sent for the Gita-bhasya. He then 
asked me to recount the commentary on the “sanaissair-uparamet. . 
and yato yato niscarati...” verses. I obeyed. Achaiyal read out a 
passage from Bhagavatpada' s in troduction to the chapter and asked 
me to explain it. Without making any comment on my response, He 
instructed me to resolve, according to what 1 had heard, an 
apparent contradiction in a verse. Finally, He asked me in which of 
two senses a word had been used in the bhasya. 

When I finished replying, Achaiyal was all smiles. Patting me on my 
shoulder, He said, “Your answers fully conform to what I would 
have told you if I were teaching you the bhasya now. There is no doubt 
that God graced you by teaching you through those dreams. 
Because of your devotion to Me you see Me having effected them but 1 
am just cm ordinary man. 1 can particularly appreciate your 
experience because 1 had a similar one when 1 was young. ” This is 
what preceded the conversation given below.] 

Acharyal: Paramesvara (Siva) instructed Me about yoga through 
seven dreams that occurred on successive nights. Each dream was 
a continuation of the preceding one. Do you want to hear about them? 

I: Very much. 

Acharyal: I was exhausted when 1 retired for the night on the day I 
was initiated into samnyasa. As was usual, I fell asleep almost the 
moment 1 shut My eyes. That night 1 had a dream that I can vividly 
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recall even now. In it, I found Myself on the amazingly scenic summit 
of a tall, ice-clad mountain. 

I: What was Acharyal clad in in the dream? 

Acharyal: An ochre upper and lower garment like the one 1 am 
wearing now. Unlike the dress that 1 was wearing during the day, this 
had no zari border. May be the dream reflected My personal preference 
for a simple ochre attire rather than the costly one that I was required 
to wear. Two days before taking samnyasa, 1 had thought, “Dreams 
are not under My control. Mistakes committed in them do not result 
in sin. Nevertheless, My renunciation should be so sincere and firm 
that after being initiated into samnyasa, I should not see Myself in 
any dream as clad in white as 1 am now. I love chanting the Gayatri- 
mantra. Yet, as Gayatn-japa is disallowed for paramahamsa- 
samnyasins, I should not engage in it even in My dreams from the 
day after tomorrow.” By God’s grace, till today, this has come to 
pass. 

Though the mountain was icy, 1 felt no cold. In front of Me, at a 
distance of about twenty feet, I saw a huge, crystal Sivalinga. A torrent 
of water was falling on it in a column from above. 1 could not see 
the source of the water. I could hear the chanting in chorus of the Rudra 
iprasna) but no chanter was visible. Suddenly, there was a great flash 
of light and from the Linga, Lord Siva manifested. 

{Here, Acharyal fell silent. He closed His eyes and remained 
motionless for some time. On opening His eyes, He took in and let out 
a deep breath. He then continued with His narration. } 

As 1 saw Him then, the Lord had one face and two arms. He was 
extremely fair and radiant. His hair was matted and was tawny in hue. 
On beholding Him, I was so struck with awe that I stood unmoving. 
He smilingly looked at Me and raised His right hand in a gesture of 
blessing. I felt a great power entering into Me. Automatically, 1 
began to chant the Pranava mentally. He gestured to Me to sit down. 
A seat of deer skin with an ochre cloth spread on it appeared where 
I was standing. I did namaskara and, in obedience to Him, sat down, 
even though He was standing. 
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He came near Me. A big tiger skin appeared on the ground and He sat 
on it. He positioned His legs in the padmasana and told Me to do 
the same. While I knew how to adopt the padmasana. His approach 
was particularly graceful and I imitated it as best as I could. Then He 
assumed the siddhasana. In response to His directive, 1 copied Him. 
With His hands, He corrected My posture. 

I: What was the change? 

{ Acharyal demonstrated the way He had positioned His legs at first 
and the change made by the Lord. The correction consisted in 
adjusting the left heel to be in better contact with the perineum. About 
this, the authoritative text Hathayoga-pradlpika says: 

yonisthanakam-ahghrimulaghatitam krtva 1 (1.35) 

Having placed the (left) heel firmly against the region between the arms 
and the penis ... } 

Acharyal: Seated in the siddhasana, the Lord demonstrated how 
to perform pranayama. Exhaling the air within. He began to smoothly 
inhale through the left nostril. On the completion of piiraka 
(inhalation), He blocked both His nostrils with His fingers and lowered 
His chin to His chest to form the jalandhara-bcindha. At the close 
of kumbhaka (retention), I saw Him deeply pull in and upward His 
abdomen to adopt the uddiyana-bandha. His body smoothly rose to 
about a foot above the ground. Raising His head, He exhaled smoothly 
through the right nostril. As He did so, His body gradually returned to 
the ground. He then repeated the process by inhaling through the 
right nostril and exhaling through the left nostril. 

{ The Hathayoga-pradipika defines the jalandhara and uddiyana 
bcindhas thus: 

kanthamakuncya hpdaye sthapayeccibukarh drdham i 
bandho jalandharakhyo'yarh jaramrtyu-vinasakah n 2 (III.70) 

Having contracted the throat, the chin should be held firmly at the 
chest. This is the bandha called jalandhara. It destroys old age and 
death. 

udare pascimarh tanarh nabherurdhvam ca karayet i 
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uddiyano hyasau bandho mrtyu-matarigakesari ii 3 [ibid. III.57) 
The abdomen above and below the navel should be drawn against the 
back. This is the uddiydna-bandha. It is the lion that kills the elephant 
of death. 

About when the jdlandhara and uddiyana bandhas should be practised 
during prdndydma , the Hathayoga-pradipika says: 

purakantetu kartavyo bandho jalandharabhidhah i 
kumbhakante recakadau kartavyastuddiyanakah n 4 (11.45) 

The bandha named jdlandhara should be practised at the close of 
inhalation. The uddlyana should be practised at the end of retention 
and before the start of exhalation. 

The commentary Jyotsna on this verse clarifies: 

uddlyanakastu kumbhakante kumbhakasyante kincit- 
kumbhakasese 

recakasyadau recakadau recakatpurvam kartavyah i 5 

Uddlyana should be practised at the 'end ofkumbhaka that is a little 
before the conclusion ofkumbhaka, and prior to recaka. 

The Hathayoga-pradipika'’ s description of these bandhas and the 
specification of when they are to be practised during prdndydma tally 
with those contained in the Upanisads, such as the Dhyanabindu, 
Yogasikha and Yogakundali . } 

I: Did Bhagavan mention the names of the bandhas ? 

Acharyal: No. The Lord did not refer to the padmasana and 
siddhasana by name either. 

I: Did the Lord speak of the relative duration of puraka, kumbhaka and 
recaka! 

Acharyal: No. What need was there for Him to do so for I was 
able to time them Myself? By seeing the position of His fingers on His 
nostrils and by observing His midriff, 1 could judge when He was 
engaged in puraka , kumbhaka and recaka. As I had told you, following 
the Lord’s blessing, 1 had spontaneously begun chanting the Pranava. 
With the number of Pranavas as basis, 1 determined that the Lord’s 
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kumbhaka lasted four times His puraka, while His recaka was 
twice His puraka. I made this determination during His second round 
of pranayama. Having demonstrated the practice of pranayama in the 
siddhasana, the Lord did it in the padmasana. 

When 1 first taught you pranayama, I felt that I should do so in 
imitation of what I had seen in this dream. That is why, 1 first 
performed pranayama, with the bandhas, twice in siddhasana and 
then twice in padmasana. The timings of My inhalation, retention and 
exhalation were the same as those noted by Me in this dream. Where 1 
deviated from the dream was when I told you that you could skip 
the uddTyana-bandha and instead just pull in the abdomen to the extent 
that I then showed you. Can you tell Me what I said at that time about 
the role of pranayamal 

cale vate calarh cittarh niscale niscalarh bhavet i 6 

(. Hathayoga-pradlpika II.2ab) 
( When breath is active, so is the mind. When the breath is still, the mind 
is calm.) 

Acharyal cited this half-verse. Acharyal then said that when the mind 
is agitated, breathing is not slow and rhythmic. On the other hand, the 
breathing is gentle and rhythmic when the mind is calm. This common 
observation suggests that there is a relationship between one’s mental 
state and breathing. Not only does one’s mental state influence 
one’s breathing, the converse is also true. Breathing is a gross 
manifestation of the activity of prana. The correlation is fundamentally 
between the activities of the mind and prana. By control I mg the 
mind can be controlled. Through the control of breath, the practitioner 
of pranayama checks the activity of prana and thereby that of the 
mind. 

dharanasu ca yogyata manasah i 7 ( Yogasutra 11.53) 

(Then, the mind becomes fit for fixed attention.) 

Quoting this sutra, Acharyal said that pranayama facilitates the 
practice of meditation. 

yatha parvata-dhatunam dahyante dhamananmalah i 
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tathendriyakfta dosa dahyante pranadharanat n 8 

( Amrutanada-upanisad 7) 
(Just as the impurities of ores are burnt by the furnace-blast, the faults 
of the organs are singed by the restraint of prana.) 

Then, having cited this verse, Acharyal freely translated it into Tamil 
and said that pranayama is a great purifier. 

Acharyal: Do you know why I asked you to recount what I had told 
you then? 

1: 1 think it is because that teaching found a place in Acharyal’ s dream. 

Acharyal: Your understanding is correct. After demonstrating the 
practice of pranayama in siddhasana and padmasana, Bhagavan cited 
the -cale vate ..." passage. By His grace, even without His saying 
anything, the explanation that I gave you started to register in My mind. 
Till it did so, He was silent. Thereafter, He mentioned the Yogcisutra 
and the Sruti passage. 

Next, He demonstrated how pranayama can be done with breathing 
being suspended after exhalation rather than after inhalation. Finally, 
He showed Me the various kinds of restraint of prana like 
suryabhedana, ujjayi, sitkdri, sltall and bhastrika in such a way that 1 
could clearly understand and distinguish them. 

{About suryabhedana, ujjayi, sitkari, sltall and bhastrika, the 
Hathayogci-pradlpika says: 

atha suryabhedanam 

asane sukhade yogi baddhva caivasanam tatah i 

daksanadya samakrsya bahihstham pavanam sanaih n 9 (11.48) 

a kesada nakhagracca nirodhavadhi kumbhayet i 

tatah sanaih savyanadya recayet pavanam sanaih n 10 (11.49) 

Now, suryabhedana is spoken of. Seated in a firm asana on a 
comfortable seat, the yogin should slowly draw in air from outside 
through the right nostril. He should retain it to the limit till he feels it 
right from the hair on his head to the tips of his nails. Then, he should 
slowly exhale the breath through the left nostril. 

athojjayl 
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mukharh sarhyamya nadTbhyamakrsya pavanam sanaih i 
yatha lagati kanthattu hpdayavadhi sasvanam n 11 (ibid. 11.51) 
purvavat kumbhayet pranarh recayedidaya tatha i 
slesma-dosahararh kanthe dehanala-vivardhanam n 12 (ibid. 11.52) 
Now, ujjayi is described. Having closed the mouth , one should draw 
in air slowly through both the nostrils such that it is felt to be sonorous 
from the throat to the heart. Then, the breath should be retained as 
in suryabhedana and exhaled through the left nostril. This 
eradicates the defect of phlegm in the throat and intensifies the fire of 
digestion, 

atha sTtkarT 

sTtkarh kuryattatha vaktre ghranenaiva vijrmbhikam 
evamabhyasa-yogena kamadevo dvitTyakah n 13 (ibid. 11.54) 

Now, sitkari is presented. One should inhale through the mouth, 
making a hissing sound (by placing the tongue between the teeth). 
Exhalation should be only through the nostril. By practising thus, one 
becomes attractive like the god of love. 

atha sTtalT 

jihvaya vayumakrsya purvavat kumbhasadhanam 
sanakairghranarandhrabhyarh recayet pavanam sudhTh n 14 

(ibid. 11.57) 

Now sitali is spoken of. One should inhale air through the tongue (kept 
protruding and curled to resemble a bird’s beak). Kumbhaka 
should be done as in suryabhedana. Then, the wise one should slowly 
exhale the air through the two nostrils. 

atha bhastrika 

samyakpadmasanarh baddhva samagrTvodarah sudhTh i 
mukharh sarhyamya yatnena pranarh ghranena recayet n 15 

(ibid. 11.60) 

yatha lagati hptkanthe kapalavadhi sasvanam i 
vegena purayeccapi hrtpadmavadhi marutam n 16 (ibid. 11.61) 
punarvirecayettadvat purayecca punah punah i 17 (ibid. II.62ab) 
Now bhastrika is spoken of. Having properly adopted the 
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padmasana and kept the body and the neck erect, the wise man should 
close his mouth and forcefully exhale through the nostril such that 
there is sound from the heart and throat to the skull. Then, he should 
rapidly inhale air up to the region of the heart. He should repeatedly 
exhale and inhale in this fashion . } 

(Acharyal:) With this, the dream ended and I awakened. The time 
was about two o ’ clock in the night. My mental chanting of the Pranavci, 
which began when the Lord blessed Me, persisted throughout the 
dream, inclusive of when I heard the passages voiced by the Lord. On 
waking up. I noticed that I spontaneously continued to recite in My 
mind the Prcmava. 

Impelled by some force, I stood up, with My legs somewhat apart. 
1 slightly bent forward and gripped My thighs with My hands. Then, 1 
gradually exhaled and pulled My abdomen towards My back and 
upwards to adopt the uddlydna-bandha in a standing posture. Though 
1 could not understand why I was doing all this in the middle of the 
night, 1 felt amazed to see the extent to which a deep cavity had 
formed in the region of My abdomen. After some moments, I gradually 
exhaled and straightened up. 

Directed further by the force, 1 sat down in the siddhasana and 
stalled to perform pranayama. I inhaled for a shorter duration than had 
the Lord. This simplified the practice; however, it was not the result of 
any decision of Mine. At the end of puraka, I adopted not only the 
Jalandhar a-banclha but also the mula-bandha. I had not identified the 
Lord’s performance of the mula-bandha in My dream and was 
unfamiliar with it. 

{The Hathayoga-pradipika describes the mula-bandha thus: 
parsnibhagena sarhpTdya yonimakuncayed-gudam i 
apana-murdhvamakrsya mulabandho'bhidhlyate n 18 (III.61) 

Pressing the perineum with the heel, one should contract the anus and 
draw up apana. Tins is called mula-bandha . } 

(Acharyal:) My having practised the uddlydna-bandha in a standing 
posture facilitated My doing it during pranayama. Though My puraka 
was shorter than the Lord’s, as in His case, My kumbhaka and 
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recaka lasted four times and twice the puraka. Having performed 
two pranayamas in the siddhasana , 1 did the same in the 
padmasana. Throughout, there was no planning on My part and 
the mental chanting of the Pranava proceeded without any interruption. 
After doing prdndydma in the padmasana, I lay down and fell asleep. 
1 awoke very fresh, well before sunrise. 

The dream and the events that followed were crystal clear in My 
mind. 1 had no words to express My gratitude to Bhagavan for having 
extraordinarily graced Me in spite of My being so unworthy and that 
too on the very day of My new life. I did not have an iota of doubt 
that the Lord would ever take care of and guide Me. All I needed to do 
was to not give room to egoism. After spending some minutes 
practising the different kinds of restraint of prana, such as sitali, I went 
for My ablutions. No one knew about My having done prdndydma at 
night or before daybreak. 

I: Did the mental chanting of the Pranava persist spontaneously after 
Acharyal woke up? 

Acharyal: No. The Lord had, by His blessing, initiated the 
chanting and given Me an understanding of how natural, uninterrupted 
and delightful it can be. 1 felt that the Lord intended that 1 should 
practise such chanting to the extent of it becoming effortless. 
Accordingly, 1 began to engage voluntarily in mental Pranava- 
japa within a minute of My awakening. By Bhagavan's grace, within a 
year, such japa became as effortless and uninterrupted as in the special 
dream. It continued even in dreams and while 1 conversed. 

I: Did Acharyal report the events to Paramacharyal that day? 

Acharyal: No. On that and the next several days, Acharyal spared 
time to personally familiarise Me with My ahnika and other duties. He 
also initiated Me into mantras such as the Srlvidya. I regarded it as 
inappropriate to take any more of His time by reporting My experiences 
to Him. 

The following night I had a dream in which the Lord continued His 
teaching. He first gave a demonstration of kevala-kumbhaka. His 
breathing stopped all of a sudden and He remained motionless for some 



48 


Yoga, Enlightenment and Perfection 


time, with His eyes closed. 1 began to experience tremendous 
peace. I think that My breathing too stopped without any reference 
to the preceding state of inhalation or exhalation. Gradually, the Lord 
started to breathe again and opened His eyes. As He did so, I realised 
that this kumbhaka is superior to and is the fruit of the practice of 
restraint that considers puraka and recaka. 

{Maharsi Patanjali describes kevala-kumbhaka thus in his Yogasiitrds : 

bahyabhyantara-visayaksepT caturthah n 19 (11.51) 

The fourth ( kevala-kumbhaka ) is that which follows when the spheres 
of the external and internal are transcended. 

After detailing the practice of prandydma in which kumbhaka and 
recaka are respectively four and two times the puraka, the 
Yogatattvci-upanisad presents and eulogises kevala-kumbhaka 
thus: 

tatah pararh yathestam tu saktah syadvayudharane u 20 (49cd) 

yathesta-dharanadvayoh sidhyetkevalakumbhakah i 
kevale kumbhake siddhe recapuravivarjite n 21 (50) 

na tasya durlabham kincittrisu lokesu vidyate i 22 (51ab) 

Thereafter, he acquires the capacity to restrain his breath for as long 
as he wishes. From such stoppage of breath, there accrues the 
attainment of kevala-kumbhaka. On his attaining kevala-kumbhaka, 
which is not associated with inhalation and exhalation, nothing in the 
three worlds is difficult for him to achieve . } 

(Acharyal:) Then, during that dream and the ones on the succeeding 
nights, the Lord demonstrated numerous yogasanas and kriyas 
such as nauli. There were no repetitions. He performed the asanas 
very swiftly but with unmatchable grace and with each step 
unmistakably clear. No human adept could have performed even a 
quarter of the number of asanas in the same time. Bhagavan did not 
name any asana. Also, He did not direct Me to do any asana before 
His passing on to the next. However, whenever He performed one, I 
automatically understood whether this was just for My information 
or for My practice later. Purely by His grace, to this day, I can vividly 
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recall His demonstration of any asana that I wish to see. 

On the seventh night, towards the close of His teaching, He threw 
light on the khecan-mudra. Sitting in the padmasana, He stretched out 
His tongue. In moments, the membrane connecting it with the 
lower part of the mouth began to give way gradually as if it were being 
cut with a knife. Simultaneously, the tongue became thinner and longer. 
Soon, it resembled that of a dog. The Lord turned it upwards. It reached 
up to the head. I automatically understood that the normal procedure 
involved cutting the fraenum, little by little, over a long period and 
elongating the tongue by shaking and pulling it. 

Having transformed His tongue into a thin long one, Bhagavan directed 
His gaze to between the brows. He then turned His tongue backwards 
and inserted it into the cavity at the back of the throat that leads to the 
nose. Thereafter, the Lord remained motionless and with no 
perceptible signs of breathing. At that time. My breathing too 
stopped. I felt something cool and very pleasant to taste descend into 
the back of My mouth. It greatly invigorated Me. The 
understanding dawned that this fluid obviates hunger, thirst, weakness 
and dullness. As the Lord lowered His tongue. My experience ended. 
The next moment. His tongue became normal. 

{The khecan-mudra has been described and eulogised in the 
Upanisads such as the YogakundalT and in hatha-yoga texts. The 
Hathayoga-pradipika says: 

chedanacalanadohaih kalarh kramenatha vardhayettavat i 
sa yavadbhrumadhyarh sprsati tada khecarlsiddhih n 23 (III.33) 

The tongue should be gradually lengthened by cutting, shaking and 
stretching till it reaches the middle of the eyebrows. Then khecarT is 
successfully accomplished. 

kalarh parahmukhTrh kptva tripathe pariyojayet i 
sa bhavetkhecarT mudra vyomacakrarh taducyate n 24 (III.37) 

Turn ing back the tongue, it should be put into the path of the three 
nadis ( that is, into the cavity in the roof of the palate). This is the 
khecan-mudra that is also known as vyomacakra. 

na rogo maranarh tandra na nidra na ksudha trsa i 
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na ca murccha bhavettasya yo mudrarh vetti khecarimn 25 

(m.39) 

He who knows the khecan-mudra is free from disease, death , dullness, 
sleep, hunger, thirst and clouding of the mind . } 

(Acharyal:) Finally, Paramesvara taught Me nada-anusandhana 
(contemplation on the internal sound). With His fingers, He closed His 
nose, mouth and ears. Then He concentrated on the ocean-like sound 
heard in the right ear. 1 comprehended that He was doing so because, 
without any effort of Mine, My attention locked on to such sound 
in My right ear. I also got the feeling that with practice one can focus 
on this sound even without closing the ears. Soon, I heard different 
sounds in succession. Finally, all sounds ceased and 1 was 
overwhelmed with bliss. The next moment. My experience ended. 1 
saw the Lord taking His hands away from His face. 

The Lord raised His right hand in a gesture of blessing and got up. 
I promptly prostrated before Him, placing My head on His lotus feet. 
As I rose, He walked towards the crystal Lihga from which He had 
manifested. A flash of light preceded His disappearance into that Lihga. 
At this point. My dream ended. The Lord had not left His seat at the 
close of the preceding six extraordinary dreams. So, when I woke 
up at My usual time, I knew that this was the last of this series of 
dreams. 

I: How many asanas did the Lord teach? 

Acharyal: Hundreds. These included all those described in the 
authoritative works such as Hathayoga-pradTpika and numerous others 
that I have not come across in any book. I do not think even an expert 
with a highly supple body can do more than a few of the many asanas 
of the latter kind. 

I: After the first dream, Acharyal had been able to straightaway 
perform the siddhasana and padmasana and, while so seated, do 
pranayama with the jalandhara, uddiyana and mula-bandhas . Was 
there any need for practice to accomplish the other asanas and all the 
kriyasl 

Acharyal: While I was able to perform the simple asanas such as 
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sirsasana in the first attempt, the tougher ones such as 
gherandasana and mukhottanasana needed effort and practice. Among 
the kriyas, Bhagavan did not teach Me vasti and I did not practise it. I 
have, however, witnessed its performance and know how to do it. 
Mastering the other kriyas was easy. I practised dhauti, neti and nauli 
regularly. 

{The six kriyas are dhauti, vasti, neti, trataka, nauli and 
kapalabhati. These serve to purify the body. The Hathayoga-pradipikd 
describes their practice thus: 

caturarigula-vistararri hastaparicadasayatam i 

gurupadista-margena siktarh vastrarri sanairgraseti 

punah pratyahareccaitaduditarri dhautikarma tat n 26 (11.24) 

One should slowly swallow, as taught by the Guru, a wet cloth that has 
the width of four fingers and is fifteen spans long. One should then 
draw out the cloth. This is the dhciuti-kriya. 

nabhidaghnajale payau nyastanalotkatasanah i 
adharakuncanarri kuryatksalanarri vastikarma tatn 27 {ibid. 11.26) 
One should sit in utkatasana in water reaching up to one ’s navel with 
a tube inserted into the anus. Then, one should contract the anus {draw 
in water and expel it). Such washing is the vasti-kriyd. 

sutrarri vitasti susnigdharri nasanale pravesayet 
mukhannirgamayeccaisa netih siddhairnigadyate n 28 {ibid. 11.29) 
One should insert into a nostril, a smooth thread that is a span {or 
more) long and draw it out through the mouth. The siddhcis call this 
neti. 

niriksenniscaladfsa suksmalaksyarh samahitah i 
asrusarhpataparyantam-acaryaistrata karri smrtam n 29 {ibid. 11.31) 
One should gaze steadily with a focused mind at a minute object till 
tears fall. Teachers regard this to be trataka. 

amandavartavegena tundarri savyapasavyatah i 
natarriso bhramayedesa naulih siddhaih prasasyate n 30 

{ibid. 11.33) 

With shoulders lowered, one should rotate the abdomen to the left 
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and right with the speed of a swift eddy. Siddhas reveal this to be nauli. 

bhastravallohakarasya recapurau sasarhbhramau i 
kapalabhatirvikhyata kaphadosavisosanl n 31 {ibid. 11.35) 

One should draw in and push out air rapidly like the bellows of a 
blacksmith. This is called kapalabhati. It destroys phlegmatic defects. 

About His mastering dhauti, Acharyal told me in 1 973, “1 took a long 
thin piece of muslin cloth, and swallowed some of it. Then, I gently 
pulled it out. 1 did this two or three times. The next day, I swallowed 
a much greater length. By the fourth day, 1 could comfortably put as 
much of the cloth as 1 wanted into the throat and stomach and 
slowly pull it out. 1 found that this kriyd helped to clear any phlegm 
in the throat.” 

Describing His practice of neti. He said on the same occasion, “1 
used My index finger to push a soft cloth or thread into a nostril as far 
as I could. Closing the other nostril, I inhaled in jerks and exhaled 
through the mouth. By the suction and the guiding force from 
outside, the thread went well into the nostril and came down to the back 
of the mouth. In the initial stages of practice, I found the thread going 
slightly into the wind pipe or gullet and producing a funny sensation. 
However, I soon learnt the remedy. 

“When the inserted material appeared at the back of My throat, 1 
cleared My throat with a sound. At the same time, I inserted My 
index finger and thumb into the throat and, grasping the thread, pulled 
it to make it protrude from the mouth. The pulling should be done 
slowly to avoid damage to the nasal tissues. Thereafter, I oscillated the 
cloth or thread by pulling and releasing its opposite ends. This too 
should be done slowly. After this, I pulled out the thread through the 
nostril and repeated the whole process through the other nostril. I found 
this kriyd to be quite useful in clearing the phlegm blocking the 
nostrils.” 

After speaking of neti, Acharyal demonstrated how He did nauli. He 
stood with His legs separated and His palms pressed against His 
thighs. Having fully expelled air from the lungs, He deeply pulled in 
His abdomen. He then controlled His muscles to make the abdominal 
region resemble a cavity with a vertical tube in the middle. He then 
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made the tube swing from side to side and execute a churning 
motion. Finally, He restored His abdomen to its normal form and said, 
“This used to be My favourite kriya.”} 

I: How many of the asanas demonstrated by Siva but not mentioned in 
books did Acharyal master? 

Acharyal: Six. Close the door. I will show you one of them and you 
can see how tough it is. 

{The conversation took place in the hall extending from east to 
west in the upper storey of Sacchidananda Vilas. As directed, I shut the 
door on the eastern side that led to the stairs. By the time I returned to 
Acharyal, He had removed His upper garment and was spreading His 
dhoti on the ground to serve as a mat. He was attired in just an ochre 
loin cloth. 1 watched thoroughly spellbound as, step by step, 
Acharyal assumed an extremely complex, inverted pose. Such was the 
tight knot into which He tied Himself that it appeared that His body was 
made of highly elastic rubber and comprised no bones. Having held the 
final pose for about a minute, Acharyal gradually unwound Himself 
and put on His lower and upper garments. } 

(Acharyal:) The first two times that 1 tried to do this, I failed. The 
third time I succeeded only partially. On My next attempt, I somehow 
managed to adopt the final position but became stuck in it. I found 
that I was just unable to release the knot that bound My hands and legs. 
1 called to mind Bhagavan's performance of this asana. In imitation of 
what He had done, I emptied My lungs and used My middle fingers to 
release Myself a little. The rest was manageable. From the fifth try 
onwards, I had no difficulty. 

I: When teaching me asanas, Acharyal had told me, “When 1 was 
young, I asked Kasi Swamigal if I could watch him perform asanas 
in order to do them Myself. In those days, bairagls (wandering 
renunciants) used to come to Sringeri, stay for a time and go away. 
I saw them practising various asanas. My curiosity was aroused and 
I carefully noted how they performed them. As My body was 
supple, I did not have difficulty in mastering the asanas and kriyas 
that I had observed Kasi Swamigal and the bairagls do. Further, 1 
enjoyed doing them and so the learning process was expedited. I 
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used to get clarifications whenever necessary to ascertain that what 1 
was doing was right.” 

It is now clear to me that Bhagavan had taught Acharyal. 1 am, 
however, unclear as to how to reconcile this understanding with 
Acharyal’s earlier statement about Acharyal putting into practice what 
Acharyal had seen Kasi Swamigal and the bairagls do. 

Acharyal: There is no asana or Kriya that 1 ever performed that 
Siva had not shown Me in the dreams. However, it is also a fact that I 
practised the asanas and kriyds only after learning, as it were, a number 
of them from Kasi Swamigal and the bairagls. Further, I did come to 
know the names of asanas from Kasi Swamigal and the bairagls and, 
later, from books. 

{ When interviewed in the 1980s, Kasi Swamigal said that when young 
Acharyal had approached him and watched him perform the 
uddlyana-bandha and asanas, such as goraksa. Acharyal did not do 
the asanas in his presence. Regarding the kriyds such as dhauti, 
the Swamigal stated that he did not practise them. Presumably, it was 
only the bairagls who did the kriyds that Acharyal referred to. } 

I: What was the reason for Acharyal postponing doing asanas and 
kriyds till having seemingly learnt many of them from humans? 

Acharyal: I felt that this is what God wanted Me to do. Because 
of this, there was no scope for the Math staff and others to wonder how 
I was abruptly able to practice hatha-yoga without having been taught. 
As for prandyama and the bandhas, I initially did them secretly at about 
three in the night and then went back to sleep. Subsequently, for 
some time, I did them privately during My ahnika. It is only after 
having supposedly learnt them from others that 1 practised them 
without being secretive. As for nada-anusandhana, I did it once a 
week along with My ahnika. I believe, I only did as God intended Me 
to when 1 started doing prandyama with the bandhas after the first 
dream and nada-anusandhana after the seventh dream. 

I: Were there any asanas and mudras that are described in hatha-yoga 
texts which Bhagavan did not teach Acharyal? 

Acharyal: As far as I know, He did not omit any asana. However, He 
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skipped mudras such as vajroli. I never did these. 

{As described in the Hcithayoga-pradTpika , the practice of vajroli 
begins with gradually inserting a tube into the penis. Having cleared the 
passage by blowing, one learns to draw water through it. An aim is to 
be able to draw ejaculated semen back into the penis. } 

I: How many asanas did Acharyal perform every day and how many 
cycles of pranayama with the bandhasl 

Acharyal: The number of asanas varied. Within a few years after 
samnyasa, I began to devote half an hour exclusively for asanas 
and kriyas and half an hour for pranayama. I performed some asanas , 
such as sirsasana, sarvahgasana, matsyasana, pascimottandsana and 
ardha-matsyendrasana, and kriyas such as nauli, on all days. Apart 
from these, to the extent that I could accommodate within the available 
time, I did other asanas from My repertoire. I ended with five 
minutes of savasana. 1 required a week to complete one cycle of all 
the asanas that I practised. 

After savasana, I took up pranayama with the three bandhas. 1 did 
16 cycles with puraka, kumbhaka and recaka lasting for 16, 64 and 32 
seconds or eight cycles with the timings being 32, 128 and 64 seconds. 
Over the course of every week, I also briefly accommodated the forms 
of restraint of prana such as sltalT. After pranayama, I spent about 
15 minutes on stamina and strength building exercises before going 
for My morning bath. 

I: Did Acharyal straightaway start doing pranayama with the retention 
lasting for over two minutes? 

Acharyal: No. Over the course of two weeks, 1 raised the retention 
time from about a minute to this. Within a month of practice, 1 
could retain My breath comfortably for five minutes. However, the idea 
of performing pranayama regularly with so long a kumbhaka did not 
appeal to Me for, then, I could not have done even four cycles within 
My scheduled half an hour. Though it is many years since 1 
casually retained My breath for five minutes, I shall demonstrate this 
to you now. 

{ A thought crossed my mind whether during such prolonged retention 
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Acharyal would slow down His metabolism and lower His pulse 
rate. Immediately, Acharyal laughed and said, “Y ou can note My pulse 
now and in the final minute.” 1 measured His pulse rate and found it 
to be 67 beats per minute. Then, Acharyal fully emptied His lungs, 
pressed His nostrils shut and performed the jalandhara-bandha. His 
eyes were open and there was a light smile on His face. At the end of 
the fourth minute, I began counting His pulse and did so till the end 
of the fifth minute. His pulse rate was just 29 beats per minute. As I 
withdrew my hand from Acharyal’ s wrist, which He had held out to 
facilitate my measurement, He released the pressure on His nostrils 
and smoothly took a couple of deep breaths. } 

I: When did Acharyal switch from the standard 1:4:2 ratio for the 
relative duration of piiraka, kumbhaka and recaka to the ratio 1 :2:2 that 
Acharyal now favours? 

Acharyal: That was after Acharyal’ s return from Kalady (in early 
1939). It was He who suggested the new ratio. 1 considered His hint 
a sacred directive and implemented it. 

I: Were there other series of dreams of the kind that Acharyal just spoke 
of in which God taught Acharyal in depth about yogal 

Acharyal: Not a series but a single dream that occurred some months 
later. 1 shall tell you about it someday. 

{After this, Acharyal went for His afternoon bath and ahnika. He later 
gave the following elucidation about guidance and directives received 
in dreams. It is certain that all that is seen in a dream is false. 

na tatra ratha na rathayoga na panthano bhavanti 32 

(Brhaddranyaka -upan isad IV .3 . 1 0) 
There are no chariots, horses or paths there. 

mayamatrarh tu kartsnyenanabhivyakta-svarupatvat n 33 

(Brahmasiitra III.2.3) 

But the dream creation is a mere illusion on accoun t of its nature of 
not being manifest with the totality of the attributes (found in the 
waking state, such as adequate space, time and circumstances and not 
being nullified). 
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Nevertheless, what is encountered in a dream may, uncommonly, form 
a basis for spiritual practice. In the Yoga-sastra , it is said: 

svapnanidra-jnanalambanam va ii 34 (Yogasutra 1.38) 

Alternatively, the mind reaches the state of steadiness by having as 
its object of focus a perception had in dream or sleep. 

Explaining this, Vacaspati has said (in his gloss TattvavaisdradT) 
that a person may see in a dream an exquisite, well-decorated image of 
Siva in a forest. After waking up, the person concerned can recall that 
image and meditate upon it. 

Rarely, a person may have a dream in which he receives initiation from 
God or the Guru into a mantra. In the Mahabharata [in chapters 80 
and 81 of the Drona-parvan ], there is an account of a dream in 
which Arjuna received instructions from Siva. Having vowed to slay 
Jayadratha by sunset the next day, Arjuna was worried about how he 
could achieve success. When he fell asleep, he had a dream in which 
Krsna came to him and led him on an aerial journey to the summit 
of the Kailasa mountain. There, they beheld Siva and eulogised Him. 
In response to Arjuna’ s prayer, the Lord directed them to fetch His 
bow, pindka, and His pasupata-cistra from a celestial lake. When they 
did so, a brahmacarin emerged from Siva’s side and taught Arjuna how 
to discharge the pasupata arrow. The Lord also taught Arjuna the 
mantras for invoking the weapon. Arjuna’ s memory of the instructions 
about the use of the pasupata that he had received much earlier from 
Siva was thereby restored. On waking up, he was in a position to invoke 
with mantras and employ the irresistible pasupata, if needed. 

A dream in which one sees the Guru or God is good and can be viewed 
as a sign of divine grace. However, one ought not to indiscriminately 
assume that whatever instruction one has received in the dream is 
indeed the directive of the Guru or God and blindly carry it out. For 
instance, it would be a grave error for one to harm another because of 
having dreamt of being commanded to do so. One should not 
implement what is contrary to one’s dharma nor give weight to a 
teaching that is discordant with the actual position of the scriptures and 
one’s Sad guru. 

Rare are the dreams in which one is actually blessed with the 
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instructions of God or the Sadguru. A sceptic who hears of a dream of 
this kind would, perhaps, dismiss it as a fabrication of the narrator 
or seek to explain it in some other way such as that the apparently new 
information acquired is actually based on knowledge unwittingly 
gained earlier. The extraordinary nature of such dreams and the 
appropriateness and worth of the guidance received through them are, 
however, generally unmistakable to the one who has them. } 





'.if.-- 




5. Devotion and Karma-yoga 


[The following conversation took place in October 1987 at the 
Sringeri Shankara Math, Bangalore. When I went to Acharyal during 
His morning almika to offer my namaskaras, I saw Him wiping tears 
of joy.] 

Acharyal: 1 just completed the japci of the Narasimhci-mantra. 
Suddenly, 1 remembered what happened when Acharyal graced 
Me with initiation into the Narasimha-mantra subsequent to His giving 
Me samnyasa. The memory brought tears of joy to My eyes. During 
the initiation, when Acharyal was about to start voicing the dhyana- 
sloka , I found Myself spontaneously visualising Narasiriiha in My 
heart. As 1 heard and repeated the dhyana-sloka , 1 realised with 
surprise and happiness that the form of Narasiriiha described 
therein and the one I was seeing matched. 

{The dhyana-sloka concerned is: 

satyajnana-sukhasvarupam-amalam kslrabdhi-madhyayasthitarh 
yogarudham atiprasanna-vadanam bhusa-sahasrojjvalam i 
tryaksam cakrapinaka-sabhayavaran-bibhranamarkacchavirh 
chatrTbhuta-phanTndram-indudhavalarh laksmlnrsimharh bhajen 1 

I worship LaksmT-nrsimha whose essential nature is absolute 
existence, consciousness and bliss, who is immaculate, who is 
established in yoga, whose countenance is very pleasing, who is 
glorious with numerous ornaments, who has three eyes, who bears {in 
His four hands ) the { sudarsana ) cakra, the pinaka {bow) and the signs 
of granting fearlessness and boons, who is lustrous like the sun, who 
is fair in complexion like the moon, who has {the set of hoods of) 
the king of snakes {Sesa) serving as an umbrella over Him and who 
dwells in the middle of the ocean of milk. 

In 1976, in the course of His evening walk, Acharyal casually 
chanted this verse and then told me, “God who is formless and of the 
nature of absolute existence, consciousness and bliss 
{saccidananda-svarupah) appears as Siva, Visnu, Amba and so on for 
the sake of His devotees. The form of Narasiriiha described in this 
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dhyana-sloka is itself suggestive of the actual non-difference between 
Siva and Visnu. That Narasirirha is an incarnation of Visnu is well 
known. Here, He is spoken of as being with LaksmI, the consort of 
Visnu, as bearing the cakra, the weapon of Visnu, and as having 
the hoods of Sesa as His umbrella, like Visnu. Further, He is said to be 
in the middle of the ocean of milk. This too fits Visnu. However, 
Narasirirha is presented here, like Siva, as three-eyed. He bears the 
pinaka , the bow of Siva. Further, like Siva, and unlike Visnu, 
Narasiriiha is described as very fair.”} 

(Acharyal:) The words relating to the paiicopacara-puja (following 
the dhyana-sloka) took only some seconds for Acharyal to utter and 
for Me to repeat. Yet, 1 experienced no shortage of time in 
elaborately worshipping the Lord mentally in My heart with 
offerings of sandal paste, flowers, incense, lamp, food and so on. 1 
can attribute only to divine grace the irresistible urge that led Me to 
begin the worship. During naivedya, 1 served the Lord a variety of 
dishes in a jewel-studded golden plate, put a little food into His mouth, 
waited for Him to masticate and swallow and only thereafter offered 
another morsel. It was as if the several seconds miraculously became 
extended to over half an hour from My perspective. Even while 
performing the worship with concentration and dedication, I was able 
to see Acharyal and repeat His words without delay. 

{The words about the pancopacara-puja are: 

lam - prthivyatmane gandham kalpayami i 

ham - akasatmane pusparh kalpayami i 

yam - vayvatmane dhupam-aghrapayami i 

ram - agnyatmane dlparh darsayami i 

varh - amrtatmane amrtopahararh nivedayami i 

sarh - sarvatmane sarvopacara-pujassamarpayami i 2 

Lam (by a of prthvT)! I present sandal paste to Him who is the essence 

ofprthvi {earth). Ham {by a of akasa)! I offer flowers to Him who is 

the essence of akasa {space). Yarn (bya of vayu)! I submit the 

fragrance of incense to Him who is the essence of vayu {air). Ram {the 

bya of agni)! I show a lamp to Him who is the essence ofagni (fire). 

Vam ( the by a of apas)! I serve an offering of divine food to Him who 
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is the essence of ambrosia. Sam ( the bija of jagat)! I offer worship 
with all articles of homage to Him who is the essence of all . } 

(Acharyal:) When Acharyal started to utter the Narasimha-mantra 
(after the pahcopacara-puja), He placed His right palm on My head. 
He did not do this when He initiated Me into other mantras such 
as the Med ha -daks indmurt i and SrTvidya. 

{The Mantraraja o/Narasirhha is: 

ugrarh vlrarh mahavisnurh jvalantam sarvatomukham i 
nrsirhharh bhlsanarh bhadram mrtyumrtyurh namamyaham n 3 

I salute Nrsimha, the fierce, heroic, great one who pervades all (Maha- 
visnu), the lustrous one with faces everywhere, the fearsome one, the 
auspicious one and the destroyer of death. 

Acharyal once told me, in 1976, “Every word of this mantra is 
deeply significant. 1 shall illustrate this by briefly considering three of 
the words. A term describing the Lord is ‘ jvalantam ’. That 
Narasiriiha is lustrous is a simple meaning. Consciousness is the 
light of lights; but for it, no luminary like the sun or a lamp would 
be visible. Narasiriiha ever shines as the light of consciousness. This 
is a deeper meaning. 

“Another term of the mantra is ‘ sarvatomukhah'. This literally 
means that He has faces on all sides. The Upanisads teach that 
though devoid of all organs, the Supreme grasps everything 
everywhere. In this sense, Narasiriiha is ‘ sarvatomukhah ’ . 

The mantra speaks of the Lord as ‘ bhlsanarh ’. The word literally 
means, ‘fearsome’. The Bhagavata-purana conveys that when 
Narasiriiha slew Hiranyakasipu and continued to be fierce, the 
devas and even LaksmI feared Him. The term fits the Lord in 
another way too. The Supreme ordains and enforces order in the 
universe. The laws of nature are His. It is said, ‘Out of fear of this One, 
the wind blows. Out of fear of Him, the sun rises ( Taittiriya - 
upanisad 2.8).’ In this sense, Narasiriiha is ‘ bhlsanah ’. The 
Nrsimha-purvatapanlya and Nrsirhha-uttaratapanTya upanisads 
deal extensively with this mantra.”} 

(Acharyal:) The moment Acharyal chanted the mantra once and, 
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following Him, I too did so, an amazing event occurred. Acharyal 
abruptly withdrew His hand from My head, joined His palms and gazed 
at Me silently with deep reverence. My breathing stopped. The form 
of Laksml-narasirhha that 1 was seeing within Me vanished. However, 
1 began to experience the Lord as My Antaryamin (Inner 
Controller), refuge and intimate well-wisher as clearly as one can see a 
fruit in one’s open palm. 1 ceased to regard the body , prana, organs, 
mind and intellect as Mine; everything was just His. 1 do not know 
how long 1 remained thus, motionless and immersed in bliss. All 
along, I did see Acharyal keeping His palms joined and looking in My 
direction. 

Then, the form of Narasirhha reappeared and My breathing resumed. 
My mental state reverted to what it had been during My chanting 
of the mantra but with the difference that I now felt extremely intimate 
with Narasirhha. At the same time, Acharyal lowered His hands. He 
then recited the mantra two more times, giving Me time to repeat His 
words. After completing the initiation, He said, “After Y ou had said 
the mantra once, I saw just Narasirhha in Your place. That is why I 
jerked back My hand from Your head and offered My salutation to 
Him. When His form disappeared and You reappeared, I proceeded 
with the initiation. Dedicate everything to Him.” All this came to My 
mind a short while ago. 

{Acharyal stopped speaking and continued with His ahnika. 1 
prostrated before Him three times. As I did not wish to disturb Acharyal 
and take His time further, I did not ask Him about the short-term and 
long-term impacts of the experiences. As I was starting to leave, He 
smiled and Himself provided the answer. } 

(Acharyal:) Throughout that day, offering everything to 
Narasirhha was extremely easy. For instance, when I had My afternoon 
bath, I automatically felt that I was performing abhiseka to Narasirhha 
who abided within Me. During bhiksa, I straightaway visualised Him 
as accepting from within and eating whatever I put into My mouth. 
When I read a book after bhiksa. He appeared to be listening from 
inside My heart as if 1 were reading to Him. As 1 walked, it 
spontaneously seemed that I was taking Him, who was within Me, for 
a stroll. The next day onwards, however, 1 needed to consciously 
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practise dedicating all My activities and their fruits to Him. I also 
started spending some time every day just for offering Him mental 
worship. The experiences of the day of initiation greatly facilitated 
both these and served as models. In a few months, karma-yoga 
became natural. From the time of initiation, Narasiihha became 
very dear to Me. As I have told you on several occasions, He takes 
care of Me like a child, guides Me, provides clarifications and sets 
right all the foolish things I say and do. 

Before My samnyasa , Acharyal had told Me about the gracious role 
of Narasiihha in the lives of Bhagavatpada and Padmapada and about 
the devotion of My Paramestiguru (H.H. Nrisimha Bharathi 
Mahaswamigal) and My Paramaguru (H.H. Sacchidananda 
Sivabhinava Nrisimha Bharathi Mahaswamigal) to Narasiihha. He had 
also instructed Me to memorise some hymns on Narasiihha such as 
Bhagavatpada's “ LaksmT-nrsimha-karunarasa-stotra ”, After 
samnyasa. He extraordinarily initiated Me into the Ncirasimha-mantra 
as 1 just told you and then imparted to Me the Narasimha-kavaca. 
It is to Him that 1 owe My intimacy with Narasiihha. 

{In 1977, when I submitted a manuscript to Acharyal, He opened it at 
random and read the following verse, which is from Bhartrhari’s 
Vairagya-sataka: 

mahesvare va jagatam-adhlsvare janardane va jagadantaratmani 
na vastubheda-pratipattirasti me tathapi bhaktistarunendu- 
sekhare n 4 (84) 

I have no conception of difference between Mahesvara (Siva), the Lord 
of the universe, and Janardana (Visnu), the inmost Self of the universe. 
Nevertheless, I am attached to the One who bears the moon in His 
crest (Siva). 

Then, Acharyal conveyed that Siva was the ista-devata of 
Paramacharyal by saying, “This verse applied to My Guru. Because 
of My fondness for Narasiihha, He sometimes humorously remarked 
to Me, ‘You are a Vaisnava!’,” added Acharyal.} 
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APPENDIX 

[The following is an exposition of karma-yoga by Acharyal through 
parables. It had been penned and included by me in “Edifying 
Parables” published by the Sri Vidyatheertha Foundation in 1995.] 

Three brothers went on a vacation to a hill station and stayed there 
in a cottage booked by them. One night, when they were fast asleep, a 
powerful earthquake wreaked havoc in the region. The roof of the 
cottage fell and would have crushed them to death had not a portion of 
the roof-beam come to rest on a piece of wooden furniture in the 
bedroom. From the creaking sounds that the brothers heard, they 
realised that, in moments, the roof would descend on them. There was 
simply no question of their remaining where they were till help arrived. 

They turned towards the two doors that led out of the room. Due to 
an electric short-circuit, a fire had started near one of them. The 
flames were spreading. The way to the other door was strewn with glass 
pieces from the shattered window panes. One of the brothers ran 
towards the door where the fire was. He managed to escape through it 
but suffered severe burns and had to be hospitalised for weeks. The 
second brother recognised the danger of passing through the flames and 
so moved as swiftly as he could to the second door. His soles were 
pierced at several spots by the glass pieces on the way. He had to be 
hospitalised for two days. 

The third brother thought, “It is madness to remain here. Heading 
towards the spreading flames is foolish, for severe burns will be 
inevitable. So, I must escape through the other door. However, I must 
first do something to protect my feet from the glass pieces.” He tore his 
bed-spread and wrapped a piece of cloth on each foot. He worked fast 
and so the whole process took only seconds. Then, he headed for the 
door chosen by him. He escaped unhurt. 

A person cannot remain without performing some action or the other 
just as the brothers were not in a position to remain where they lay in 
the bedroom. All his acts do have consequences. If he engages in 
adharma, he will experience much suffering in future, in hell or on 
earth. His behaviour would be on par with that of the brother who 
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headed towards the door engulfed by fire. He who performs 
meritorious deeds experiences happiness for some time in heaven 
or acquires a good birth on the earth. In any case, he has to be reborn. 
Thus, even the acquirer of puny a does suffer the bondage of 
transmigration. His conduct is comparable to that of the second brother. 
The path to the fiery door was easy to tread as is the path of evil; 
the way to other door was difficult as is the path of dhanna , to go along 
which one has to restrain the mind and the senses. 

The Lord has explained how a person may perform actions but avoid 
being bound by them. A person should dedicate all his actions and their 
fruits to God and discharge his duties without hankering for the results. 
This means of performing actions but escaping bondage is called 
karma-yoga. The performer of karma-yoga is like the third brother, 
who escaped through the very door through which the second brother 
had left (without suffering any injury). The most intelligent of the 
brothers protected his feet with bandages; the karma-yogin protects 
himself by dedicating his actions and their fruits to God. 

A person had the practice of performing puja to God and offering 
Him fruits and other eatables. After his worship, he used to partake of 
an offered fruit as God’s prasada. An agnostic friend of his mockingly 
told him, “Your practice of performing naivedya is silly. The fruit that 
you place before your God remains exactly at the same spot where 
it was kept. It undergoes no physical change either. Further, it is not the 
God you worship but you who consumes it.” 

The devotee responded with a smile, “I submit a fruit to God with 
the firm conviction that, in keeping with His statement in the 
Bhagavad-gTta, He will accept it. Having received it, He is free to 
do whatever He pleases with it. Since He is omnipotent. He is 
perfectly capable of making it vanish or leaving it behind in its 
entirety after having consumed it. I believe that it is He who leaves 
behind the fruit for me after partaking of it in a humanly- 
inconceivable way. As far as I am concerned, what I consume after 
naivedya is the remnant of what God has eaten. 

“Recently, when your political leader came to your town, you and 
numerous others received him and offered him garlands. He 
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certainly did not and could not wear all of them. He then gave you one 
of the garlands that he had received and you accepted it joyfully. As he 
walked through the large crowd of his supporters, he tossed some 
garlands to them and the crowd cheered. It is possible that a supporter 
got back the very garland that he had given. Just because your leader 
does not retain the garlands presented to him, you people do not abstain 
from the practice of garlanding him; you derive joy in honouring him 
and do not tell him what he should do with the garlands that you give 
him. Why then are you uncomfortable with my sincerely offering God 
fruits and feeling happy? When your leader can return a garland to you, 
why should God not be free to give me back the submitted fruits 
with His blessings? A karma-yogin, in fact, offers to God not just 
eatables but all his thoughts, words and deeds.” 

A man had two servants. One of them was particular about 
eulogising his employer but not in executing his master’s instructions. 
The other sincerely carried out the tasks assigned to him; he also 
held his master in high esteem. The employer obviously preferred the 
second servant to the first. A devotee who, like the second servant, 
sincerely performs the duties ordained for him by God and specified in 
the scriptures and, further, does so in a spirit of dedication, pleases God 
greatly and receives His grace in abundance. By the Lord’s grace, his 
mind becomes very pure. In due course, he realises the Truth and gets 
liberated. 

A woman doted on her young son and took great care of him. One day, 
she woke up with an intense headache, fever and nausea. 
Nevertheless, she attended to the child’s morning requirements without 
any laxity. That day, she found the rice prepared by her to be slightly 
overcooked. Promptly, she started to cook some more. Her husband 
noticed this and told her, “Y ou are sick and in pain. Why do you want 
to strain yourself? The rice that is ready is quite eatable.” “1 want to 
give my son only the kind of rice that he is used to and likes. As for 
the overcooked rice, 1 shall consume it,” replied the wife. Out of deep 
love for her child, the woman did her very best for him. Likewise, a 
karma-yogin, by virtue of his devotion to God, performs his duties to 
the very best of his ability and refrains from adharma. 

Two students appeared for an examination. In spite of having 
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prepared well, they fared badly because the questions were very tough 
and some of them fell outside the scope of the prescribed syllabus. One 
of them, who did not practise kcirma-yoga , became highly dejected 
because of his inept performance. When he went home and sat down 
to prepare for the next day’s subject, his mind kept reverting to that 
day’s question paper. His worry greatly hampered his preparation. 
The other boy, being a practitioner of karma-yoga, did not experience 
the least anxiety. This is because, in the examination hall itself, he 
had dedicated his performance and its fruit to God. After returning 
home, undisturbed by worry, he focused his attention on the next 
day’s subject. 

On the following day, the first boy became flabbergasted on 
encountering a tough question. The karma-yogin read the question 
carefully and answered it to the best of his ability without getting 
perturbed in the least. It is hardly surprising that the first boy secured 
a lower rank than his friend. This example shows that the efficiency 
of a karma-yogin exceeds that of a person who acts with a longing 
for the fruits of his actions. 

The Lord has declared in the Bhagavad-gita, “Perform your 
prescribed duties, for action is superior to inaction. Moreover, even the 
maintenance of your body will not be possible through inaction. Man 
becomes bound by all his actions except those done by him for the 
sake of God. O son of KuntT, perform actions for the sake of God, 
without being attached... By performing his duty without attachment, a 
person attains liberation (through the purification of his mind).” 






6. Exposure to Kundalinl-yoga 


[The following conversation took place in May, 1978 at Sringeri. 
Acharyal sent for me in the afternoon. He was seated alone upstairs 
in the eastern side of Sacchidananda Vilas. He gave me two books in 
English in which the authors had written about experiences associated 
with the arousal and ascent of the kundalim-sakti. Acharyal had first 
enlightened me about kundalinl-yoga in 1973 and had subsequently 
thrown further light on it on some occasions. He asked me to read the 
books and give Him my comments on the contents. Then He queried, 
“Is there anything you would like to ask? ”] 

I: Would Acharyal please tell me about Acharyal’s first experience 
of the kundalim and the cakrasl 

Acharyal: This took place a few months after My being initiated 
into samnyasa (on May 22, 1931). I had just finished My morning ahnika 
and was about to get up. Without premeditation, 1 joined My palms and 
said, 

“srl saradayai namah i 1 

0 Obeisance to the glorious Sarada.)” 

Abruptly, 1 felt an upsurge of joy and stopped being aware of My 
suiToundings. It began to seem that My body was becoming transparent 
and that I was seeing My backbone from some vantage point in front 
of My chest. 

I: Did Acharyal apprehend the backbone together with the rib cage, 
internal organs and so on? 

Acharyal: No. It was the backbone that stood out, whitish in 
colour, with the silhouette of the body appealing dark like a shadow. 
The backbone then seemed to become translucent to reveal a canal in 
its interior. In moments, the canal’s width became greatly magnified. 1 
could then see a tube, red and bright l ik e fire, traversing the length of 
the canal. A mellifluous female voice announced, 

“iyarh susumna nadT i 2 

(This is the susumnd-nddl.)” 
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I: Could Acharyal perceive the speaker of the words? 

Acharyal: No. 1 just heard the words. The width of this fiery canal 
then expanded and a section along the length vanished to reveal 
another canal within. This one was coloured like the sun half an hour 
after sunrise. I heard the words, 

“iyarh vajra nadT i 3 

(This is the vajra-nddi 

The width of this canal too abruptly increased and a section along the 
length faded away. A pale tube looking like the moon seen through a 
thin layer of cloud became visible within the earlier tube. At this 
juncture, the words that I heard were, 

“iyarh citrinT nadT i atra brahmanadT vartate i sa susumnetyapi 
vyapadisyate i 4 

(This is the citrini-nadi. The brahma-nadi is here. It is even termed 
susumna . )” 

The meaning that flashed in My mind was that the pale tube was called 
citrinT, its hollow interior formed the brahma-nadi and that the name 
susumna has been employed even to denote the citrinT or brahma- 
nadi. The fiery, sun-like and pale canals did appear to foim a unit. 

The scene underwent a change. I could then discern that the triad of 
uadis stretched from between the anus and the penis on the lower side 
to above the level of the eyebrows, into the head, on the upper side. 
Next, there appeared a moon-like tube that was distinctly coupled to 
the triad both at the base of the latter and between the eyebrows. On 
its upper side, this tube continued from the junction between the 
eyebrows to the left nostril. On its lower side, it ended at the right 
testicle. Between the two junctions, it formed arches on the triad’s left 
and right sides, with the crossovers occurring at the levels of the 
throat, chest, navel and genital. For a moment, this shape was 
replaced by one in which the tube formed a bow-like arch between the 
lower and upper junctions and towards the body’s left side. I felt that 
both the forms may be met with. 

After the earlier shape was restored, I heard the words, 
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“iyarh ida nadi i 5 

(This is the ida-nadT.)” 

Something appeared to be moving through this tube in synchrony with 
My breathing, which, I somehow felt, was taking place through just the 
left nostril. Also, the flow within this tube seemed to have a cooling 
effect. 

In moments, this tube disappeared. Instead, another tube 
manifested that was red and bright. This too was clearly coupled to the 
triad between the brows and at the lower end of the triad but, unlike the 
ida, continued to the right nostril and the left testicle. Between the upper 
and lower junctions, it formed arches on the sides of the triad, with 
crossovers at the levels of the throat, chest, navel and genital. However, 
wherever the previous tube traversed from left to right this crossed from 
right to left and vice versa. Then, for a moment, the shape changed and 
the tube resembled a bow between the upper and lower junctions, lying 
on the right side of the triad. 

The words I then heard were, 

“iyarh pihgala nadi i 6 

(This is the pihgala- nadi.)" 

1 began to feel that My breathing was taking place through just the right 
nostril. In synchrony with the breathing, I could apprehend something 
moving through this tube. The flow seemed to have a heating effect. 

A few moments later, the moon-hued tube that had disappeared again 
came to sight. I could then see both the arching tubes 
simultaneously. Next, My breathing shifted from the right nostril to the 
left nostril and, with this, I noticed the activity in the reddish tube giving 
way to that in the moon-hued tube. Shortly, I felt that breathing was 
taking place through both the nostrils; I could then apprehend activity 
in both the tubes. 

{Later, Acharyal said, “Three shapes of the ida and the pihgala 
have been spoken of. The first is characterised by each of the two nadis 
forming arches alternately on the left and right of the susumna. The 
second form is that of a near straight line from the base of the susumna 
to the middle of the brows; the ida remains on the left, while the pihgala 
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lies on the right of the susumna. The third shape is roughly like that 
of a bow in the chest lying on one side of the susumna. The first and 
the third shapes are the ones that are poles apart: the second can be 
regarded as a variant of the third in which the bow’s curve is 
negligible with respect to its length.” Acharyal then read the 
following portion of Kalicarana’s commentary on the first verse of the 
Satcakra-nirupana. 

taduktam yamale- 

ida ca pihgala caiva tasya vame ca daksine i 
rjvlbhute sire te ca vama-daksina-bhedatah i 
sarvapadmani sarhvestya nasarandhragate subhe n iti i 
atra sire te ca ityatra cakaro varthah i etenanayoh sthityam 
dvividhah kalpo darsitah i anyatranayordhanurakarena 
sthitirukta i tadyatha - viddhi te dhanurakare nadTdapihgale 
pare n iti i 7 

It is said in the Yamaha, “The ida and pihgala are on its left and right. 
These two either proceed straight up to the nostrils, or do so by 
alternating from the left to right and from the right to left and going 
round all the cakras. ” By this, two positions of the ida and pihgala 
have been shown. The occurrence of a shape resembling the 
curvilinear part of a bow has been stated elsewhere. For instance, it 
is said, “Know the ida and pihgala nadis to be shaped like a 
bow. ”} 

(Acharyal:) The scene soon underwent a change and centred on the 
lower end of the triad of tubes. There, 1 could see a beautiful lotus 
with four petals that were deep red in colour. The voice announced, 

“idarh muladhara-cakram i 8 

(This is the muladhara-cakrcif ’ 

At the pericarp of the lotus, there was a Sivalihga. A cobra lustrous 
like lightning lay with its body making about three and a half turns 
around the Lihga. The serpent’s hood rested on the upper end of the 
Lihga and its mouth effectively blocked the passage to the triad of 
tubes. 

The serpent was motionless and appeared to be fast asleep. Yet, it 
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was somehow unmistakable that it was the embodiment of unbounded 
power. 1 was told that this was the kundalinT. 

Then, for a few moments, I saw on each of the four red petals, a distinct, 
bright golden letter; the letters were vam, sam, sam , and sam. 
Simultaneously, I could apprehend a yellow, square region enclosing 
the pericarp. Inside this yellow square was an inverted red triangle; 
the kundalinT lay in the red triangle. The letter lam appeared in the 
square accompanied by the smell of the earth at the start of a spell 
of rain. 

I: Did Acharyal feel that the lotus itself smells like freshly wet earth? 

Acharyal: No. From the appearance of the prthvT-bTja ( lain ) and the 
smell, I just understood that the muladhara-cakra is associated 
with the element prthvT (earth), which is characterised by the quality 
of smell. 

Then, there manifested within the yellow square a white elephant 
with multiple tusks. On it was seated a dev a with four arms, holding a 
thunderbolt in one of them. I further saw a swan on which sat a deva 
with four heads. A red-eyed de\’T with four arms was also visible. From 
the voice, I learnt that the elephant was Airavata and the divinity 
on it was Indra; the other deva was Brahma, while the de\’T was Dakinl. 
The divinities then disappeared and I could see just the lotus with the 
Lihga and kundalinT. 

I: What was the overall impression that formed in Acharyal’s mind? 

Acharyal: I got the feeling that the kundalinT was primary and that a 
way of contemplating on the muladhara-cakra was in association with 
the letters and divinities as seen by Me. 

Thereafter, the scene shifted up the susumna to around the level of the 
root of the penis. There, I beheld a lotus with six vermilion-hued petals. 
The voice said, 

“idarh svadhisthana-cakram i 9 

(This is the svadhisthana-cakra.)” 

The central region of the lotus was white and comprised a figure 
resembling the crescent-moon. Then, the letter vam manifested 
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briefly in that region and, simultaneously, 1 felt the taste of water. 
The apo-bya (vain) and the taste led Me to understand that the 
svadhisthana-cakra is associated with the element dpas (water) 
characterised by the quality of taste. 

Simultaneously, there appeared on the six vermilion petals, one 
bright letter each; the letters were bam, bham, mam , yam, rain and 
Iain. In the white zone, I could see a crocodile on which was seated 
a dev a with a noose. Further, I beheld the figure of Visnu seated on 
an eagle and bearing in His four hands, a conch, cakra, mace and 
lotus. A dark, three-eyed de\’T was also visible. The voice informed 
Me that the deva on the crocodile was Varuna and that the devT was 
Rakinl. 

The scene shifted farther up the susumna. At the level of the navel, I 
could see a lotus with ten petals that were dark like rain-bearing clouds. 
In the interior region, there was an inverted red triangle. The words 
I heard were, 

“idarh manipura-cakram i 10 

(This is the manipura-cakra.)” 

On the ten petals flashed blue letters dam, dham, naih, tarn, tham, 
dam, dham, nam, pain and pham. The appearance of the agni-bija, 
ram, within the red triangle together with a sensation of heat led Me 
to understand that this cakra is associated with the element fire that is 
characterised by heat and form. I also saw in the red region a deva 
with four arms seated on a ram, Rudra smeared with ashes and 
seated on a bull and a dark devi with three faces wearing a yellow dress. 
I was told that the deva on the ram was Agni (Fire) and that the devT 
was Lakinl. 

I: Was there anything explicit to convey that the kundalim can rise from 
the muladhara to the svadhisthana and then to the manipural 

Acharyal: No, but there was the hint provided by the shift of focus up 
the susumna from one cakra to the next. At any rate, of its own accord, 
a conviction arose on beholding the svadhisthana that this was a 
centre to which the kundalim could ascend through the brahma-nadi. 
A similar certitude arose about the manipura. 
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From the mcmipura , the scene shifted up the susumna to the level of 
the chest. I could see a lotus with twelve red petals. The voice informed 
Me, 

“idam anahata-cakram 11 

(This is the anahata-cakra .)” 

In the interior, there was a smoke-coloured, hexagonal region formed 
by an upright and an inverted triangle. An inverted triangle lay within 
this and contained a lustrous Lihga. This cakra with a Lihga seemed 
to be a pure and sacred place. A non-vocal, internal sound became 
audible. 1 spontaneously felt that sound that was in an 
undifferentiated form in the muladhara passed on to a slightly less 
subtle state in the mcmipura and then reached the stage prior to spoken 
and heard speech here. 

After this, the letters kam, kham, gain, ghaih, ham, cam, cham,jam, 
jham, ham, tain and tham manifested for a few moments on the 
petals. In the hexagonal region, 1 saw the vayu-bija, vain, and 
simultaneously felt a slight breeze. This led Me to understand that the 
anahata-cakra is associated with vayu (air) characterised by the 
quality of touch. I further saw in the hexagonal region, a four-armed 
(leva of a smoky hue seated on an antelope, a very attractive three- 
eyed (leva displaying the cibhciya and varada-mudras (symbols of 
granting fearlessness and boons) and a devi. The voice announced 
that the devci on the antelope was Vayu, the other (leva was Isa (Siva) 
and that the devi was Kakinl. 

The focus shifted farther up the susumna to the level of the throat. 
There, I beheld a lotus with sixteen petals that were smoky in hue. The 
voice stated, 

“idam visuddha-cakram i 12 

( This is the visuddha-cakra .)” 

In the interior, there was a white circular region. For a few 
moments, the vowels manifested in red on the petals. The appearance 
of ham, the bija of akasa, in the circular region accompanied by the 
feeling of My being in vast expanse led Me to comprehend that this 
cakra is associated with akasa (space). 
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In the interior region, I also beheld a deva seated on a white 
elephant, Siva with five faces and ten arms together with Parvatl, and a 
dev! clad in a yellow dress. The voice announced that the deva was 
Ambara, that the Lord was here as Sadasiva and that the devT was 
Sakinl. This cakra gave the impression of being an exalted centre. 

The scene moved even farther up the susumna to the level of the 
eyebrows. I could see a glorious lotus with two white petals. The voice 
informed Me, 

“idam ajna-cakram i 13 

(This is the ajna-cakra .)” 

In the central region, there was an inverted triangle wherein there was 
a Lihga. Above the triangle was a crescent. Then, the letters ham 
and ksaih manifested in the two petals and the Pranava in the interior 
region. The m of the Pranava was above the crescent, in hindu form. 
I could also see a devT with six faces. I was told that she was Hakinl. 
Beholding this cakra itself gave great joy. 

Then, above the end of the susumna and within the head, I saw a 
lotus with very many white petals hanging downward and arranged in 
multiple layers. All the fifty letters of the Sanskrit alphabet could be 
seen here. The voice told Me that this was the thousand-petalled 
sahasrdra. At the pericarp of the lotus was a region that resembled the 
full moon and shed nectarine rays. Inside this was a bright triangle. I 
heard the words, 

“atra paramasivah sthitah i 14 

( Herein abides Paramasivah)" 

While I could somehow sense the presence of a few zones between the 
ajha and the sahasrdra , I did not directly apprehend them. Even 
without hearing any words to that effect, I felt certain that the ascent of 
the awakened kundalim-sakti ended at the sahasrdra, wherein Sakti 
united with Paramasiva. 

At this point. My experience ended. As I opened My eyes, I was a 
bit bewildered whether I had been dreaming or vividly hallucinating or 
had had a divine experience. Without giving the matter any further 
thought, I got up and left for Acharyal’s presence as it was time for Me 
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to offer My obeisance to Him. 

I: How long did the experience last? 

Acharyal: What do you think would have been the duration? 

I: Between half and one hour. 

Acharyal {laughing): It lasted less than five minutes. 

{ Clearly amused at my surprise on hearing this, Acharyal asked, 
“What is the time now?” Looking at my wrist watch, 1 said, “4.43." 1 
was seated cross-legged in front of Acharyal with my arms resting on 
my legs and with my palms joined. Acharyal leaned forward and 
grasped my joined palms in His right hand. Closing His eyes, He said, 
“Amba (Mother)!” Suddenly, all that Acharyal had described began to 
unfold before me with great clarity. I even heard the voice that Acharyal 
had spoken of. My experience ended where Acharyal’s had. 

I regained awareness of my body and surroundings and saw Acharyal 
withdrawing His hand from mine. “What is the time now?” He asked. 
After checking, 1 reported that it was 4.46. “As you can see, less than 
five minutes has passed,” remarked Acharyal, with a smile. He then 
instructed me, “Describe what you saw in the hands of Hakim in the 
ajha-cakra." As the vision had been very clear and the memory fresh, 
1 promptly said, “The abhaya-mudra , the varada-mudra, a book, a 
skull, a damaru (small drum) and rudraksa rosary.” 

With a nod, Acharyal said, “Y es, that is just what 1 saw then. 1 asked 
you about what 1 had not described earlier to confirm the similarity 
of our visions. They being similar, it would be reasonable to take it 
that both lasted for the same time rather than that your vision lasted 
for three minutes and Mine for half to one hour.”} 

I: Had Acharyal read about the kundalini and the cakras before 
this experience? Had Paramacharyal spoken to Acharyal about them? 

Acharyal: Neither. I was thoroughly unfamiliar with kundalini-yoga 
at that time. If someone had asked Me then, “What do Y ou know 
about the kundalinf!” perhaps 1 would have just said that it is a name 
occurring in the Lalitd-sahasrandma\ 

{For the next 45 minutes, He granted audience to and blessed the 
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devotees who had come for His darsana. He would have thereafter 
started for His evening walk but as it was raining. He did not do so. He 
indicated that if I wished to ask Him anything, 1 could do so. } 

I: Did Acharyal narrate what transpired to Paramacharyal? What did 
He say? 

Acharyal: While 1 performed My namaskaras to Acharyal, He 
continued with His ahnika. He gave no indication of having noticed 
My presence. Not wanting to disturb Acharyal, 1 started to leave 
quietly. Abruptly, He looked up at Me and said, “Yes, tell Me.” 1 
submitted, “A few minutes ago, I had an unexpected experience 
that seems to be of the nature of a divine teaching. However, I am not 
certain that it was not a day-dream or hallucination.” AcharyaPs gaze 
was upon Me but He said nothing. So, 1 proceeded to give the 
details. When I finished. He said, “All right,” and readied Himself to 
perform danda-tarpana. Feeling happy that Acharyal had graced Me 
with the opportunity of making My submission, I left. 

That day, the morning Candramoullsvara-puja was performed by 
Acharyal, not the arccika. In the afternoon, after bhiksa , Acharyal sent 
for Me. When I went to Acharyal’s presence and paid obeisance, 
He gestured to Me to sit down. He said, “Y ou had sensed something 
moving in the ida and pihgala nadis in association with breathing 
through the left and right nostrils. The movement was that of 
prana. Your feeling that sound that is in an undifferentiated state in the 
muladhara acquires a less subtle state as it reaches the manipura 
and then attains a stage prior to articulated speech at the anahata was 
correct. 

“ Sabda is said to have four forms; para, pasyanti, madhyama and 
vaikhari. Each form is grosser than the preceding one. Articulated 
speech is of the fourth kind. The Veda instructs us: 

catvari vakparimita padani tani vidurbrahmana ye manlsinah i 
guha trlni nihita nehgayanti turlyarh vaco manusya vadanti n 15 

{Rg-Veda 1.164.45) 

( Four are the definite grades of speech. Those brahmanas who are 
wise know them. Three are deposited in secret and are motionless. Men 



Exposure to Kundalim-yoga 


81 


speak the fourth grade of speech.) 

“ Vdyu arising from the muladhara ascends through the levels of the 
navel, heart and throat and produces audible sound. At these four levels, 
it has the appellations para, pasyanti, madhyamd and waikhan. The 
muladhara and the other ccikras that You saw have been spoken of in 
the Upanisads and the Tcintras. For instance, the Yogacudamani- 
upanisad teaches: 

caturdalam syadadhararh svadhisthanam ca saddalam n 16 (4cd) 
nabhau dasadalam padmarh hrdayarh dvadasarakam i 
sodasaram visuddhakhyam bhrumadhye dvidalam tatha n 17 (5) 

sahasradala-sahkhayatarh brahmarandhre mahapathi i 18 (6ab) 

(In the brahma-nadi, the great path, there are the muladhara with four 
petals, the svadhisthana with six petals, the ten-petalled lotus at the 
navel, the twelve-petalled lotus of the heart, the six-petalled one 
called visuddha, the one with two petals between the eyebrows and the 
one with thousand petals.)” 

Then He picked up a book and told Me, “This is the Satcakra- 
nirupana, a chapter in a work authored by a tantrika named 
Purnananda. As is discernible from the title, it delineates the ccikras. 
1 shall read out and briefly explain the three verses about the manipura. 
You will find that what You saw is in conformity with what is 
described here.” 

{Having narrated these words of Paramacharyal, Acharyal read to me 
the verses He had heard from Paramacharyal and succinctly clarified 
them. About His explanation, He remarked, “This is what Acharyal 
told Me that day.” The verses are: 

tasyordhve nabhimule dasadalalasite purnameghaprakase 
nllambhojaprakasairupahitajathare dadiphantaih sacandraih i 
dhyayed-vaisvanarasyaruna-mihirasamarh mandalarh 
tattrikonam tadbahye svastikakhyaistribhirabhilasitam tatra 
vahneh svabljam n 19 (19) 

Above the svadhisthana, at the root of the navel is a lotus with ten 
petals having the colour of dense rain-bearing clouds and containing 
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blue-lotus-hued letters beginning with dam and ending with pharn. 
One should meditate there on the triangular region of fire that is like 
the rising sun. Outside this is a triad of svastika signs and within it is 
Fire ’s bija {ram). 

dhyayenmesadhirudharh navatapananibharh 
vedabahujjvalarigarh 

tatkrode rudramurtirnivasati satatam suddhasinduraragah i 
bhasmaliptariga-bhusabharana-sitavapurvrddharupT trinetro 
lokanam-istadata'bhaya-lasitakarah srstisarhharakari \\ 2 °{ibid.2Q) 

One should meditate on Fire, who is like the sun at dawn, has a 
lustrous body with four arms and is seated on a ram. Ever abiding 
in his bosom is Rudra, whose complexion is that of pure vermilion, who 
is smeared with ashes and appears white, who is fully grown, has three 
eyes, displays with His hands the varada and abhaya mudras and is 
the destroyer of creation, 

atraste lakinl sa sakalasubhakarT vedabahujjvalarigT 
syama pTtambaradyairvividha-viracanalahkrta mattacitta i 
dhyatvaitannabhipadmarh prabhavati nitaram sarhhrtau palane va 
van! tasyananabje nivasati satatam jnanasandohalaksmlh n 21 

{ibid. 21 ) 

Lakinl, who does good to all , has a bright body with four arms, is dark 
in complexion, wears yellow clothing, is adorned with various 
ornaments and is ecstatic, dwells here. By meditating on this lotus at 
the navel {manipura), a person gets the power to protect and to 
destroy. SarasvatT, with the wealth of the totality of knowledge, 
ever abides in his mouth . } 

(Acharyal:) I could realise that what I had seen of the manipura-cakra 
tallied with the description contained in the text. Two doubts arose in 
My mind. Are the cakras actual constituents of the gross body that 
can be seen within it. by surgeons, like flesh and bones? Have some 
aspects of the cakras and the forms of the divinities to be 
contemplated therein been described in authoritative texts in more ways 
than one? What prompted the second doubt was that 1 had perceived 
the ida and pihgala in two forms each. Even without My asking 
anything, Acharyal Himself said, “The cakras are subtle and cannot 
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be seen with our eyes. They and the kundalim can. however, be 
apprehended in meditation by adepts. There do exist some 
differences in the descriptions of the cakras and the devatas therein. It 
is not necessary to consider them now.” 

I: Did Paramacharyal say anything about the cause of Acharyal’s 
unexpected experience and its having the nature of a teaching? 

Acharyal: Since you want to know, I will tell you even about this. 
After clearing My unvoiced doubts, He lightly patted Me on My left 
cheek and said, “You are blessed. Saradamba has directly taught 
You today and that too of Her own accord. I am reminded of the fact 
that She had Herself expounded yoga to Acharyal (H.H. 
Sacchidananda Sivabhinava Nrisimha Bharati Mahaswamigal). 
Paramacharyal (H.H. Nrisimha Bharati Mahaswamigal) had earlier 
told Him that She would do so. Acharyal (H.H. Sacchidananda 
Sivabhinava Nrisimha Bharati Mahaswamigal) has explicitly stated 
in His ‘ Sn-Sdradd-sataslokistavah ’ : 

ajnasTdgauravT me tava khalu karunavaridhi saradamba 
sastahgarh yogamarad-upadisati bhavanaurasah sunurasyah i 22 

(25ab) 

(My Guru 's authoritative utterance to Me was, “Your Mother Sarada, 
the ocean of mercy, will definitely instruct You soon about yoga, 
which has eight limbs. You are Her own child. ”) 

“You are Her very own. So, it is but fitting that She chose to instruct 
You. She will teach You further. Acharyal (H.H. Sacchidananda Siva- 
bhinava Nrisimha Bharati Mahaswamigal) used to receive Her 
guidance not only when awake but also in dreams. You too shall 
do so.” 

{ While Paramacharyal did not make any mention of even His having 
been directly taught by Saradamba, this fact is clear from the following 
verse of His own composition, “Sri-sdrada-stuti-manjarF: 

agacchantT sadanamadaslyarh pura saradamba 
tatahkadhya muditavadana svapna evarh hyapasyam i 
kale kale bahulakrpaya sabdayantT svanamna 
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hvayarh hvayarh sakalamapi me bodhayamasa devi n 23 (13) 

Earlier, I beheld Saradamba in a dream as coming to My abode 
adorned with earrings and with a joyful face. At all times, the Goddess 
has, with great compassion, again and again called Me, uttering My 
name, and made known everything to Me . } 

I: Was there anything else Paramacharyal said pertaining to AcharyaPs 
experience? 

Acharyal: No, I have told you everything. 

I: Paramacharyal stated that Amba would teach Acharyal further 
and even made a reference to guidance in dreams. Was there any such 
sequel to the experience of that morning? 

Acharyal {laughing)'. Just as I had guessed, this has not missed your 
attention. Yes, there was such a sequel. I will tell you about it tomorrow. 

{The rain had stopped a few minutes earlier. Acharyal got up and, 
gesturing to me to follow, went for a walk. The following conversation 
took place the next day prior to Acharyal going for His afternoon bath. } 

Acharyal: In the night following the experience that I spoke of 
yesterday, I had a dream. It began with My being alone in the sanctum 
of Saradamba. Amba manifested in the place of the idol and She seated 
Me on Her lap. Then in front of Us, I saw a boy who looked like Me. 
He was seated in the padmasana and was wearing just an ochre 
loin cloth. Somehow, I could see his kundalim, in the form of a coiled 
serpent, asleep in his muladhara-cakra. Amba lightly touched him with 
Her right hand on his back in the region of the muladhara-cakra. 

Immediately, the sleeping kundalim awoke and, hissing, raised her 
hood. The four petals of the ccikra that were drooping earlier turned 
upward. The lotus now appeared to be in full bloom, with the letters 
on the petals bright and visible. Abruptly, the scene changed. I again 
saw the kundalim asleep. This time Amba touched the boy between 
the eyebrows. The kundalim awakened as before. I understood that the 
kundalim can be awakened by the touch of the Guru and that the 
portion of the back corresponding to the muladhara and the region 
between the eyebrows are among the places where such touch is 
particularly effective in doing so. 
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As this understanding dawned on Me, I could again see his 
kundalim lying asleep. Aniba now raised Her right hand in a gesture of 
blessing. She did not touch the boy. This time also his kundalim 
awakened. 1 realised that the Guru can arouse the kundalim even by a 
mental blessing. Next, the boy began to perform pranayama, together 
with the jalandhara, uddiyana and inula bandhas. 

I: By looking at the boy’s neck and abdomen, Acharyal could have 
readily made out that he was performing the jalandhara and uddiyana 
bandhas. How did Acharyal conclude that he was contracting his anus 
and thereby performing the mula-bandhal 

Acharyal: This is a legitimate question. At that time, 1 found 
Myself spontaneously performing the mula-bandha and there simply 
arose a conviction in My mind that the boy was doing the same. I saw 
a fire building up in the boy’s susumna and its flames beginning to lick 
his sleeping kundalim. I could feel the heat of that fire. As the flames 
heated her, the kundalim abruptly woke up and hissed fiercely. 
Then, she began to ascend the susumna. I understood that the practice 
of pranayama together with the jalandhara, uddiyana and mill a 
bandhas serves to awaken the kundalim. 

The scene underwent a change and I saw the kundalim asleep yet 
again. It seemed to Me that I could now experience whatever was going 
on in the boy’s mind. I sensed that he was visualising the muladhara 
and contemplating on the devatas therein. Then, he mentally 
worshipped the kundalim. Thereafter, he conceived of the kundalim 
being reverentially led by him to the svadhisthana-cakra. There, 
he clearly visualised the svadhisthana and concentrated on the devatas 
therein. Having done so, he offered worship to the kundalim. This 
worship was patently a continuation of the worship that he had 
commenced at the muladhara. The conviction arose in My mind 
that such visualisation of the cakras, meditation on the devatas in them 
and worship of the kundalim help to awaken and raise the kundalim. 
The whole process delighted Me. 

The scene changed once again. I saw the kundalim on the verge of 
moving up the susumna. There appeared to be some obstruction to 
the ascent. The kundalim, however, forced her way up. 1 heard Amba 
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telling Me, 

“brahma-granthirh bhitveyamurdhvarh gacchati i 24 

(. Having pierced the brcihmci -knot, she is moving upwards.)''’ 

It seemed to Me that the boy was willing the kundalim to rise and that 
this exercise of will power was making a positive contribution. As the 
kundalim reached the svadhisthana-cakra, that lotus fully bloomed. 
She soon reached the manipura-cakra. Then, instead of moving 
upwards, she gradually descended to the muladhara-cakra and 
remained inactive there. 1 comprehended that it is possible for the 
awakened kundalim to travel partially up the susumna, descend and 
become dormant. 

In a few moments, 1 again witnessed the arousal and ascent of the boy’s 
kundalim. This time there appeared to be no obstacle to her upward 
movement from the muladhara to beyond the manipura. It was at the 
region of the anahata-cakra that she seemed to encounter an 
obstruction. She, however, burst her way through it and caused the 
anahata-ccikra to bloom. Amba told Me, 

“visnu-granthischinnah i 25 

( The visnu-knot has been cut.)” 

Continuing through the visuddha-cakra, the kundalim came to the 
ajha-cakra. Here too, she overcame some obstacle and moved 
upwards. Amba stated, 

“rudragranthibhedo jatah i 26 

{The piercing of the rudra-knot has occurred.)” 

Finally, the kundalim reached the pericarp of the sahasrara. Amba 
said, 

“kundalim paramasivena yukta i 27 

{Kundalim is united with Paramasiva.)” 

The boy’s face showed signs of his being in a state of bliss. His 
body was motionless and from My position on Amba’s lap, 1 could not 
discern his breathing. At this point. My dream ended and I woke up. 
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{About the locations of the triad of granthis (knots), Acharyal has 
stated as follows. There is some direct evidence in the minor Upanisads 
that the brahma, visnu and rudra granthis are at the lower end of the 
susumna, the chest and between the brows, which is where the 
muladhara, anahata and ajna cakras are located. As the idd, 
pihgala and susumna unite at the muladhara and at the ajna cakras, it 
is understandable that the first and third of the triad of granthis be 
associated with these cakras. The Yoga-kundali- upanisad says: 

prasarya svasarTram tu susumnavadanantaren 28 (I.66cd) 

brahmagranthirh tato bhitva rajoguna-samudbhavam i 
susumnavadane slghrarh vidyullekheva sarhsphuret n 29 (1.67) 

Straightening her ( coiled ) body into the mouth of the susumna and then 
piercing the brahma- granthi, which stems from rajas, the kundalini 
quickly shines within the mouth of the susumna like a streak of 
lightning. 

The opening of the susumna is at the muladhara. The other cakras are 
higher up the interior of the susumna. So, according to the Upanisad, 
the brahmci-granthi is at the muladhara and not at or near some 
higher cakra. 

visnugranthim prayatyuccaih satvararh hrdi sarhsthita i 
urdhvam gacchati yaccaste rudragranthirh tadudbhavam n 30 (1.68) 
bhruvormadhyarh tu sambhidya yati sTtarhsu-mandalam i 31 

(I.69ab) 

The kundalini then rapidly moves upwards to the visnu-granthi 
and becomes positioned at the heart. She proceeds upwards to where 
the rudra -gran thi, which has that ( the djnd-cakra) for its root, is 
located, to the middle of the brows, and splitting this goes to the region 
of the moon. 

What the Brahmavidya- upanisad says is: 

brahma-granthirakare ca visnugranthirhfdi sthitah n 32 (70cd) 

rudragranthir-bhruvormadhye bhidyate'ksaravayuna i 33 (71ab) 

The brahma- granthi is in ‘A ’ (in the muladhara). The visnu- 
grcmthi is located in the heart. The rudra- granthi is in the middle of the 
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brows (in the ajha-cakra) and is pierced by means of the hamsci-wind. 

However, the Hathayoga-pradipikd hints and the commentary Jyotsna 
on it [on verses 4.70, 4.73 and 4.76] explicitly states that the 
brahma, visnu and rudra granthis are in the anahata, visuddha and 
ajha cakras respectively. As for Bhaskararaya, he contends, in his 
commentary on the Lalita-sahasranama [on the names 100-104], that 
associated with each cakra is a pair of granthis, one below and the other 
above the cakra, and that the brahma, visnu and rudra granthis are the 
pairs of knots associated with the svadhisthdna, manipura and anahata 
cakras respectively. 

A practitioner of kundalini-yoga should strive to arouse the kundalim 
and raise her all the way to the sahasrara, overcoming any obstruction 
in her path regardless of where it may be encountered. He does not 
have to take radically different steps to pierce a granthi than to raise the 
kundalim from one cakra to the next. Further, the way to deal with a 
particular granthi, say the visnu- granthi, does not change regardless 
of whether it be associated with the anahata, visuddha or manipura 
cakras. Hence, the lack of uniformity in the specification of the 
locations of the granthis is not of practical consequence to a 
spiritual aspirant. } 

I: Some years ago, Acharyal had told me about the series of seven 
dreams had by Acharyal when young in which Siva expounded 
hcitha-yoga. At that time, Acharyal had mentioned having experienced 
a single dream also of such a kind. Is this that dream? 

Acharyal: Yes, it is. 1 remember having said then that I would tell you 
about this someday. 

I: Did Acharyal feel that Amba wanted Acharyal to practice kundalini- 
yoga as a principal spiritual practice? 

Acharyal: No. Even during the dream, I unambiguously realised 
that though Amba was Herself making known this form of yoga to Me, 
She did not intend that this be My principal sadhana at all. It was, 
however, not as though I looked upon what I had been taught as having 
no practical relevance to Me. 

Prior to these two experiences itself, I had been practising prcinayama 
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with the three bandhas. After the dream, I started the practice of 
visualising the muladhara-cakra, contemplating on the deities 
therein as they had been shown to Me and then worshipping the 
kundalim. Next, 1 conceived that in response to My request, the 
kundalim was rising to the svadhisthana-cakra. I visualised that cakra 
clearly, focused on the devatas there and continued My mental worship 
of the kundalim. In this fashion, I carried forward the worship in the 
higher cakras. Wherever appropriate, I saw the kundalim in the form 
of Goddesss ParvatT. 

I: In which cakra did Acharyal mentally adorn Sakti with ornaments 
and in which cakra did Acharyal offer diparadhana ? 

Acharyal: The manipura and the ajna cakras. At the sahasrara, 1 just 
imagined that Sakti and Siva had become one. 

I: Did Acharyal engage in the new practice with any specific aim, such 
as the arousal and raising of the kundalint! 

Acharyal: No. I was not motivated by the desire for any result. The 
contemplation and worship that I had partially witnessed in the 
dream appealed to Me. Hence, I started to devoutly perform these. 

I: How much time did Acharyal spend on such contemplation and 
worship? 

Acharyal: Fifteen to twenty minutes a day, on Tuesdays and Fridays. 






7. Contemplation on the Atman 

| The following is a translation made by me of a portion of 
Acharyal ’s benedictory address delivered in Kannada at the Sringeri 
Shankar a Math, Bangalore, on September 5, 1987. This discourse was 
the last of a series of six by Acharyal on Paramacharyal. The occasion 
was a “Smarana-Saptdha (A week of Recollection) ” organised at the 
Math in which various speakers talked about Paramacharyal.] 

When staying in Narasimhavana with My Guru, I used to go every 
evening to behold Saradamba and remain there for up to an hour. On 
My return, He once asked Me, “Y ou have crossed the river and come. 
What thought arose in Y our mind?” 

“What thought?” 1 wondered and replied, “There were various objects 
which 1 saw.” 

“What was new?” 

“Nothing. 1 saw what was visible.” 

“Must Y ou see whatever is in the range of Y our vision?” 

“If the eyes are kept closed, it is not possible to walk.” 

“You must see and yet not see.” 

“How is that possible?” 

To this, He said, “This is how we should ever conduct ourselves: 

atmambhodhes-tarahgo'smyahamiti gamane 1 

{This occurs in Bhagavatpada's SataslokT. The complete verse is: 

atmambhodhestarahgo'smyahamiti gamane 
bhavayannasanasthah 

samvitsutranuviddho manirahamiti va'srmndriyarthapratTtau i 
drasta(drsto)'smyatmavalokaditi sayanavidhau magna 
anandasindhau 

antamistho mumuksuh sa khalu tanubhrtarh yo 
nayatyevamayuh n 2 (12) 
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When Acharyal first told me, in 1980, about the advice He had 
received based on this verse, He said that “ drasta'smF and 
“ drsto 'smP 1 were alternative readings. Paramacharyal had Himself 
referred to them. } 

“When we get up from a seated position and start walking, the feeling 
should not be, ‘ We are walking and going somewhere. ’ In the big ocean 
- the Atman - a wave has arisen. That wave is moving forward. This 
is the supposition. There is no difference between the wave and the 
ocean. Yet, because one walks (and thus moves forward like the 
wave), one should think of oneself as the wave. When the occasion to 
walk arises, one should contemplate, T am a wave in the ocean of the 
bliss, in the ocean of the Atman.'’” His advice suiprised Me. He went 
on, “At all times - even when You talk to someone - repeat this idea 
in the mind.” With practice, one uninterruptedly carries on this 
repetition even while speaking. Experience confirms this. 

What should be the thought when one is seated? He advised: 

... bhavayannasanasthah 
samvitsutranuviddho manirahamiti va'smT 3 

In the thread of knowledge, a gem has been strung. The gem cannot 
be removed; the thread is made of unbreakable consciousness. 1 am 
that gem. Contemplation must be done in this manner. 

...indriyarthapratltau i 
drasta(drsto)'smyatmavalokaditi 4 

Whenever some object is seen, the reflection should not be, “This 
object is now visible.” One must think, “Aha! Objectless consciousness 
has now become associated with objects. The Atman was manifest 
earlier but now its manifestation has increased.” On receiving a blow, 
we become markedly aware of the body; do we not? We normally do 
have awareness of the body but this awareness increases when we 
are beaten. Similar is the case here. Accordingly, even when 
perceiving some external object, one should cogitate that 
apprehension of the Atman has occurred. 

sayanavidhau magna anandasindhau 5 
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Do not just fall asleep. When lying down, contemplate, “1 am now 
immersed in an ocean of bliss” and, with this feeling, begin to sleep. It 
is very good. Whoever wants can test the difference between simply 
lying down and going to sleep and sleeping after voluntarily eradicating 
all thoughts from the mind while lying down, generating a feeling of 
bliss and retaining it for some minutes till sleep overtakes one. The 
great joy that this approach to sleep yields becomes apparent once 
it is experienced for a few days. 

antamistho mumuksuh sa khalu tanubhrtam yo 
nayatyevamayuh n 6 

He who spends his life in this fashion is, amongst people, the firmly 
inward-turned one desirous of liberation. Therefore, when 
walking, sitting, standing and even when lying down, this is how we 
must conduct our life. This is the advice My Guru gave Me. 

[ When Acharyal told me, in 1980, about this advice ofParamacharyal, 
He gave the following additional information .] 

Acharyal: I was seated in front of Acharyal when He gave this 
explanation. No sooner had He completed His instruction about the 
attitude to be maintained when seated than I strove to put this 
teaching into practice. I did not think it appropriate to delay doing so 
even slightly. However, though I promptly generated the thought, 
“1 am a gem strung in the thread of consciousness,” the intensity of My 
contemplation was poor. A reason was that 1 was then primarily 
concentrating on what Acharyal was telling Me about the attitudes 
relating to perception and sleep. Further, while karma-yoga and 
japa had become effortless for Me at that time, such contemplation was 
new to Me. As I walked to My room after Acharyal had finished, 1 
contemplated, “1 am a wave in the blissful ocean that is the Atman.” 
The intensity of this contemplation was much better. 

While 1 sincerely strove to practice what Acharyal had taught Me, 
1 did experience a couple of difficulties. This contemplation clashed 
now and then with My karma-yoga (involving dedicating all actions 
and their fruits to God). Acharyal resolved this difficulty by telling 
Me two days later, “The time has come for You to go beyond the stage 
of karma-yoga, which You have mastered. Now, direct Your efforts to 
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contemplating on the Atman.” 

Another difficulty I had was that this contemplation partially came in 
the way of My enjoying the presence of Amba in the temple, mentally 
worshipping Narasirhha and the like. This is because I did these 
while seated and now 1 had been advised to contemplate when seated 
that I am a gem strung in the thread of consciousness. Acharyal 
Himself clarified, “While the knowledge of the Atman of a jlvanmukta 
(one liberated while living) remains undisturbed by any thoughts 
and bodily activity, the case of contemplation by a spiritual aspirant is 
different. So, for the present, do Your mental worship and the like as 
before and practice contemplation on the Atman at other times.” 

Though I no more had any fundamental problems. My contemplation 
suffered from occasional discontinuities. Such breaks mainly occurred 
when I was speaking and when I got carried away by the beauty of the 
river and the surroundings. One evening when 1 went to AcharyaTs 
presence, He asked, “Where are You coming from?” “From Amba's 
temple,” 1 replied. “What did You see on the way?” He queried. A 
break had occurred in My contemplation while crossing the Tunga. 
Understanding the thrust of His question, 1 said that I beheld fish 
playing in the Tunga. “Did You contemplate correctly at that time?” 
was Acharyal’s next query. “1 was contemplating before and after that 
but for a few moments, the process became disrupted,” 1 admitted. 
Acharyal said, “Never give room for such breaks.” 

1 hung My head in shame and resolved that 1 should not be such a 
useless disciple. Thereafter, by Acharyal’s grace, such discontinuities 
in contemplation did not occur. In a few months, the four forms of 
contemplation became effortless. 

{About the difference between the knowledge of the Truth and 
contemplation on the Truth, it is said in the PahcadasT: 

vastutantro bhavedbodhah kartrtantram-upasanam n 7 

(IX.74cd) 

Knowledge is dependent upon the thing to be known; contemplation 
is dependent upon the person who contemplates. 

vicarajjayate bodho'niccha yam na nivartayet i 
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svotpattimatrat samsare dahatyakhila-satyatam n 8 {ibid. IX.75) 
Knowledge is born of enquiry; not wishing for it will not preven t 
it. By just its down, knowledge {of the Truth ) bums away {the delusion 
of) any reality in the phenomenal world. 

purusasyecchaya kartum-akarturh kartum-anyatha i 
sakyopastirato nityarh kuryatpratyaya-santatim n 9 {ibid. IX.80) 
Depending upon the wish of a person, contemplation can be done , not 
done or done in some other way. Therefore {to contemplate ), he must 
constantly repeat the thought {of the object of contemplation) so 
as to maintain continuity. 

brahmajnanayate saksannirgunopasanarh sanaih n 10 

{ibid. IX.122cd) 

Contemplation on the unqualified Brahman gradually turns into the 
direct knowledge of Brahman . } 

I: In which year did Paramacharyal teach Acharyal about the 
“ atmambhodhe :..." verse? 

Acharyal: Angirasa (April 7, 1932 to March 27, 1933). 

I: When did the contemplation become natural? 

Acharyal (after a few moments of thought): It was some time 
before My birthday ( Asvina-krsna-caturdasi ) in the year Srimukha. 

{Acharyal completed 16 years of age in the year Srimukha (1933-34) 
on October 18, 1933.} 

[ In the course of the benedictory address cited earlier, Acharyal went 
on to detail the following teaching of Paramacharyal . I learnt from 
Acharyal, in 1988, that this teaching was also given in the year 
Angirasa .] 

My Paramaguru had great faith in reading Atma-vidya-vilasa on 
every pradosa day. My Guru too had that practice. Contemplation on 
the verses of that poem gives, to a great extent, the experience of the 
Atman. 

(The Atma-vidya-vilasa is an ecstatic outpouring in the dr yd metre of 
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the great jivanmukta and yogin, Sri Sadasiva Brahmendra.) 

During My Guru’s lifetime, if 1 failed to read Atma-vidya-vilasa on any 
pradosa, He would ask whether I had read it and would then tell Me to 
do so. Once, He asked Me to give the meaning of: 

JaniviparTta-kramato buddhya pravilapya pancabhutani i 
parisistam-atmatattvam pasyannaste munissantah n 11 (11) 

{After dissolving, by the intellect, the five elements {earth, water, fire, 
air and akasa) in the sequence that is the reverse of that of their 
origination, the sage remains calm, beholding the Atman, which is 
the residue .) 

pravilapya pancabhutani 12 

This means, “Having dissolved the five elements.” Sugar (which is 
a modification of the element “earth”) can be dissolved (in water), but 
stone, mud, cloth and so on (which, like sugar, are modifications of 
earth ) cannot be so dissolved. This is what is superficially discernible. 
Recognising this. My Guru Himself explained the puiport. He quoted 
the following verse (of Bhagavatpada's Brahmdnucintana ): 

ppthivyapsu payo vahnau vahnirvayau nabhasyasau i 
nabho'pyavyakfte tacca suddhe suddho'smyaharh harih n 13 (12) 
{Earth is to be dissolved in water, water in fire, fire in air and air in 
akasa. Akasa, in its turn, has to be merged in the unmanifest cause of 
the five elemen ts and that unmanifest must be merged in the pure 
Absolute. Iam that pure Absolute, the One who dissolves all.) 

Mud does not dissolve in water. However, this is not the dissolution 
that is spoken of. What else? In the reverse order of the origination of 
the five elements of the universe, an effect merges into its cause; 
that cause, in its turn, merges into its cause. 

{Acharyal has further clarified as follows. Earth has no existence 
apart from its cause, water, just as a pot has no existence apart from its 
cause, mud. This understanding is what characterises the dissolution of 
earth in water that is spoken of in the Brahmdnucintana verse and 
indicated in the Atma-vidya-vilasa verse. Water, in its turn, has no 
existence apart from its cause, fire. This recognition marks the 
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dissolution of water in fire. } 

Finally, only the Atman, which is the ultimate cause, remains as the 
residue of the dissolution process. It is such understanding of the Atman 
that is referred to in the words: 

parisistamatmatattvarh pasyan 14 

One should think of the Atman as the ultimate residue. What is the 
consequence of thinking in this fashion? 

{It is said in the Brahmdnucintana : } 

ksanarh brahmahamasmlti yah kuryad-atmacintanam n 15 (9cd) 

tanmahapatakarh hanti tamah suryodayo yatha i 16 (lOab) 

(If, even for an instant, a man thinks of his Atman as, “I am 
Brahman, ’’that thought destroys his greatest sin, just as sunrise dispels 
darkness.) 

He advised Me, “Think in the way taught (in the Atma-vidyd-vilasa ).” 
By His explanation, He created interest in it. 







8. Initiating Deep Meditation 


[The following conversation took place at Sringeri, in June 1976. 
Referring to a procedure to facilitate meditation that Acharyal had 
taught me three years earlier, I asked whether it could be used to 
advantage by all practitioners of meditation. Acharyal replied in the 
negative. He said that in His opinion, it ought to be practised only if 
advocated by the Guru. Those for whom it is unsuited would not derive 
benefit from it. Moreover, they may even experience negative effects, 
such as poorer meditation and headache. Acharyal added that 
when He was young Paramacharyal had taught the method to Him.] 

I: Would Acharyal please tell me the details of Paramacharyal’ s 
teaching and of Acharyal’ s putting it into practice? 

Acharyal: One morning, when I went to offer My namaskaras to 
Acharyal during His ahnika, He asked Me, “When performing various 
japas during Your ahnika. You contemplate in accordance with 
the dhyana-slokas. Do You not?” 1 answered that 1 did. “How do You 
begin?” He questioned. The significance of the question was not clear 
to Me as I was not aware of any special prelude to imagining a divine 
form in the heart-lotus. 1 replied, “1 take up the rosary and commence 
a japa, keeping My eyes partially or fully open. Simultaneously, 1 
just imagine the form described in the dhyana-sloka concerned as 
present in My chest in a red lotus with eight petals.” 

Acharyal said, “Your mind does not wander when You contemplate. 
However, You are aware of Your body and surroundings. Am 1 
correct?” 1 answered in the affirmative. “Independent of the 
requirements of Your ahnika, would You like to practice deep 
meditation on divine forms?” He queried. 1 expressed My keenness on 
doing so. 

Having instructed Me to sit down, Acharyal told Me, “1 will tell Y ou 
a simple method that will help You to start any meditation that You 
wish to do. During meditation, there is no need for You to use a rosary. 
Instead of straightaway picturing a dex’ata in Your heart, first direct 
Your gaze to the middle of Your eyebrows. While doing so, You could 
chant a mantra such as the Pranava .” Acharyal then focused His eyes 
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on the space between His brows. He remained thus for a few moments. 

{ At this point, Acharyal demonstrated what Paramacharyal had done. } 

(Acharyal:) He then said, “Turning the eyes upwards can well be done 
with the eyelids partially closed. 1 have found this to be more 
convenient, but equally effective. You will experience a tingling 
sensation between the brows. After You mentally apprehend a light in 
that region for some time, picture the divine form that You wish to 
meditate on. Then, focus on that form. You can, when You feel 
like it, use this method even in connection with the visualisation of a 
form during Your usual japa .” A question that arose in My mind was, 
“What is the difference between picturing a form before and after 
directing the eyes to between the brows for some time?” Other queries 
were about what kind of light I would see between the brows and 
why. However, as Acharyal had commenced a japa, I did not pose 
them. 

Deciding to try out what Acharyal had taught Me, I went a little later 
to Saradamba’s temple. There, 1 sat next to the sanctum, facing 
Her. As I looked at the idol, a jewel on the face glittered in the light 
of the oil lamps. From My position, it appeared bluish. When I shifted 
My face a little, it appeared green. Many would have come across 
Saradamba’s jewels shining in various colours. After seeing the blue 
light for a short while, I half-closed My eyelids and directed My eyes 
towards the space between My brows. Simultaneously, 1 mentally 
chanted the Pranava repeatedly in a slow, lengthened manner. 

In a matter of seconds, I could feel a tingling sensation between 
My brows. This gradually increased in intensity. I also began to see an 
attractive, blue disc of light. This resembled the light from the jewel on 
the Mother’s face. The main difference was that this was diffused. 1 
then visualised a diminished version of Her idol emerging from the 
disc and occupying the lotus of My heart. The great clarity of the 
image in My heart and the readiness with which I had been able to 
visualise it pleasantly surprised Me. I focused on the form. My chanting 
of the Pranava stopped. 

Moments later, I opened My eyes. Actually, about half an hour had 
passed. During this time, I was unaware of the surroundings and 
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My body. I realised that while it is perfectly possible to picture a form 
without adopting the procedure taught by Acharyal, the latter facilitates 
the visualisation of. and focus on, the form. Further, I understood that 
the light apprehended mentally can be related to the light seen before 
gazing at the space between the brows. 

That evening, 1 went to the Kalabhairava temple. After prostrating 
before the idol, 1 sat down facing east. In front of Me, I could see 
the clear blue sky. 1 directed My eyes, with partially closed eyelids, to 
the middle of the brows. Simultaneously, 1 mentally chanted the Bald- 
mantra. This time, following the onset of a tingling sensation, 1 
beheld a luminous expanse of blue. I first visualised in My chest the 
heart-lotus, in bloom. Then, 1 imagined the form of Bala described in 
the ‘ arunakiranjalaih ...’ dhyana-sloka condensing from the blue 
light and entering My heart. The foim was clear. As for My japa, it 
automatically stopped. This time too, I lost awareness of My body and 
surroundings. I remained in meditation for about 45 minutes. 

{The Bala-Tripurasundan-mantra is: 

aim klTrn sauh sauh kllrh aim 1 

The dhyana-sloka referred to by Acharyal is: 

arunakiranajalairancitasavakasa 
vi d h rtaj a pa patTka pusta kabhftihasta i 
itarakaravaradhya phullakalharasamstha 
nivasatu hrdi bala nityakalyanaslla n 2 

May Bala, the ever-auspicious one abiding in a blooming lotus, 
who spreads golden rays and bears in Her hands a rosary, a book and 
the signs of granting fearlessness and boons, ever abide in the heart . } 

On both these occasions, the light mentally apprehended between 
the brows had semblance to that seen outside earlier. 1 decided to test 
whether 1 would mentally apprehend any light and, if so of what 
kind, if I were to begin My meditation in a dark place. So, that night, I 
woke up at about two o’clock. In a seated posture, I directed My gaze 
to between the brows, while mentally chanting the Pranava. I promptly 
felt a tingling sensation there. In a few seconds, I could see a disc of 
blue light akin to what I had perceived in Saradamba’s temple. I did 
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not proceed further. I reasoned that one’s earlier experience can well 
serve as a basis for the apprehension of light between the brows. An 
extraneous light is not a requirement. I then lay down and went 
back to sleep. 

The next day, I examined whether I would necessarily apprehend 
a light of the colour seen before meditation. For this, I sat facing the 
evening sun and began My meditation. The light that made its 
appearance then was not orange, but blue. I understood that past 
experience can be an overriding factor. I assumed that a person 
may, on the first occasion, even see a colour that he expects to see and 
thereafter this experience can influence the succeeding ones. Over the 
next few days, I perceived not only a blue light but also a green one. 
The size, shape and intensity were not always the same. However, such 
differences did not affect My subsequent visualisation of a divine 
form and concentration on it. 

In this period, I also reflected on the possible reasons why the new 
procedure facilitated concentration. I knew, from experience and 
observing others, that the eyes move not merely when one deliberately 
shifts one’s gaze but also involuntarily when one is looking at an 
object that is not minute and when one thinks. Prior to samnyasa , I had 
noted that the eyeballs of even a person whose eyelids are closed and 
who is asleep may move, and quickly too. I conjectured that such 
movement is associated with dreams. I now know that eye movements 
have been recorded by scientists in persons who are dreaming. I 
reasoned that as eye movement is associated with shifting of attention, 
arresting of eye movement by looking fixedly at the middle of the 
brows could help in arresting attention. The analogy that came to My 
mind was the checking of the mind through the control of breath. 

When an ant or mosquito bites, one’s attention is drawn to the site 
of the bite. The rest of the body is momentarily ignored to a greater or 
lesser extent. Likewise, the tingling or slightly painful sensation 
arising between the brows could help in drawing attention away from 
the surroundings and the rest of the body. This was another reason that 
came to My mind. 

One can comfortably do japci with the eyes open. However, it takes 
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some practice to keep repeating a mantra mentally while talking to 
someone. This suggests that a verbal activity especially interferes with 
a concomitant verbal, rather than visual, activity. So, mental 
chanting of a mantra while looking at the space between the brows 
ought not to dismpt the apprehension of a light there. However, it 
should impede one’s thinking about some conversations or 
mentally talking to oneself and thereby becoming distracted. Likewise, 
the apprehension of a light between the brows should act against one 
becoming distracted by recollecting or imagining some visual 
situations. 1 thought that in these two ways also, the procedure could 
favour meditation. 

At that time, I did not think of whether it is relevant that the ajnd-cakra 
is located in the region towards which the eyes are directed. At any rate, 
1 was certain that in My case the primary reason for the effectiveness 
of the method was that Acharyal had, with His blessings and grace, 
taught it to Me. 

I: Did Acharyal start using this method prior to every one of the usual 
japas performed by Acharyal during the morning dhnikal 

Acharyal: Not with all but with two or three. I regularly resorted to 
it before commencing the japa of the Narayana-astaksari. In the 
case of the other mantras , I used it before one mantra on one day and 
before another mantra on another day. 

{The Narayana-astaksari-mantra is: 

orh namo narayanaya 3 

Om. Obeisance to Nardyana. 

This japa of this mantra forms a part of the ahnika of not merely the 
pontiffs of the Sringeri Sharada Peetham but also other paramahamsa- 
samnyasins . } 

I: What advantage did this method give in such cases where Acharyal 
rolled a rosary to keep count of the japal 

Acharyal: The visualisation of the forms described in the dhyana- 
slokas concerned was facilitated. However, because of the need to use 
a rosary, I did not focus on the forms with such intensity as to forget 
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the body and the surroundings. Further, I ensured that there was not 
even a temporary pause in My chanting of the mantras. 

{In 1980, Acharyal told me, as recorded earlier, that Paramacharyal 
instructed Him about contemplation on the Atman in the year Angirasa. 
He also said that such contemplation became effortless some time 
before His Vardhanti in the year Srimukha (October 18, 1933, on 
which day He completed sixteen). Subsequently, I asked Acharyal 
whether Paramacharyal taught Him the procedure involving gazing 
at the space between the brows before or after the contemplation 
had become natural. Acharyal replied, “He taught Me this some 
months afterwards, a month or two before the close of Srimukha .” 
The year Srimukha ended on March 15, 1934.} 





9. Meditation and Samadhi on Divine Forms 


[The following conversation took place in March 1981, at Sringeri. 
It started at the Kalabhairava temple, continued on the way back 
from there to Acharyal 's abode, Sacchidananda Vilas, and ended at 
Sacchidananda Vilas when Acharyal went for His evening bath. One 
evening Acharyal walked to the secluded Kalabhairava temple, 
situated on the top of a hill in Narasimhavana. He took me with Him, 
as He often did. There, after prostrating before the deity, He sat down 
facing east. The sky was visible through the open door. Having directed 
me to sit, He said, “Let us remain in nirvikalpa-samddhi ( the acme 
of yoga) for some time. ” 

Acharyal then started to meditate. As had happened in the past, 
purely by the power of His presence and grace, I automatically became 
thoroughly absorbed in indescribable, non-dual bliss. When I regained 
awareness of the body and opened my eyes, I saw Acharyal opening 
His. In the past too, whenever He had asked me to meditate with Him, 
He had compassionately ensured that I emerged from samadhi at 
the same time as He did. Acharyal remained silent for some time. 
Then, He said, “This is where 1 first started meditating in the 
evenings. This is also where I first attained savikalpa-samadhi ( the 
exalted stage of yoga preceding nirvikalpa-samddhi). ” I requested 
Acharyal to tell me about His attaining savikalpa-samadhi and the 
meditative practices that led up to this. Acharyal condescended to do 
so.] 

Acharyal: After Acharyal taught Me the way to begin meditation, 
1 started meditating every day. On the day I learnt about directing the 
gaze to between the brows, I focused on Saradamba in the morning and 
on Bala-TripurasundarT in the evening. Saradamba's temple being very 
sacred, 1 started My serious practice of meditation next to Her 
sanctum. At that time, other than My attendant and the temple staff, 
there happened to be no one else in the temple. From then on, 1 
normally meditated in solitude. 

For about a fortnight prior to Acharyal’ s teaching, 1 had, in response 
to an inexplicable urge, been doing prolonged japa of the Bala-mantra 
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in the mornings. While engaged in such jcipa with My eyes open, I 
had, on some days, imagined Her form as remaining in My heart facing 
in the same direction as Myself. On others, I had imagined a bigger 
version of the same foim as present in front of and facing Me. The 
special attention that 1 had been paying to Bala’s mantra and form 
motivated Me to meditate on Her on My first engaging in meditation 
here (the Kalabhairava temple). 

Initially, I meditated twice a day; in My room in the afternoon and 
here (the Kalabhairava temple) in the evening. The idea of meditating 
just before or immediately after My morning ahnika and of going for 
My bath earlier than usual to facilitate this appealed to Me. 
However, I did not implement it for a couple of weeks. The reason was 
that I was not in a position then to predict or regulate the duration 
of meditation. 1 used to go to Acharyal’s presence after My morning 
ahnika to offer namaskaras and 1 did not want to take the risk of 
becoming delayed because of unintentionally meditating for too long. 

With regard to the estimation and regulation of the duration of 
meditation, 1 reflected, “Once 1 lose awareness of the body and the 
surroundings and My mind locks on to the divine form, I have no 
awareness of the passage of time. So, I am not in a position then 
to decide how long more I am to continue meditating. Even during deep 
sleep, I am unaware of the passage of time and am in no position to 
determine how long more to remain in that state. Yet, it is not as 
though the duration of My sleep is quite unpredictable. Further, it is not 
that I cannot, on My own, alter the time for which I normally sleep. 

“Habit influences how long a person sleeps at night. Other factors being 
the same, he is likely to sleep at night for as many hours as he 
usually does. Moreover, if he has the habit of sleeping for half an 
hour every afternoon, he is likely to awaken on his own after a half-an- 
hour siesta. Presumably, if I were to regularly meditate for fixed periods 
in the mornings, afternoons and evenings. My mind will spontaneously 
emerge from deep meditation at the end of these periods. Just as 
one can choose to go back to sleep, I should be able to revert to a state 
of deep concentration. By doing so for some days, I should be able to 
increase the time before which My meditation tends to lighten. 
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“When, on some night, I decide before sleeping that 1 must get up at 
a particular time, I awaken at that time on My own notwithstanding 
My having slept much less that night than usual. In like manner, I 
should be able to influence the duration of a session of meditation by 
making a resolve about the duration before beginning to meditate.” 

My experiences of the first two weeks accorded with this analysis. 
Confident that I could now estimate and regulate the duration of 
My meditation, I ceased to have any inhibition about having a session 
of deep meditation even before going for Acharyal’s darsana. So, I 
began to regularly meditate before starting My morning ahnika 
procedures; apart from this, I continued to meditate in the afternoon and 
evening, as before. 

Before I became a samnyasin, 1 had heard a person say, “I went to get 
my eyes tested. At some distance in front of me, there was a chart 
with letters of different sizes. I found that the letters in the bottom were 
hazy and unreadable. The doctor put a spectacle frame on me. I 
immediately felt that I could see the chart better and told him so. I 
was surprised when the doctor smilingly said that he was yet to put any 
lens into the frame.” A little later, for the fun of it, I had thought, 
“Let Me tty to imagine that there is a leaf in front of Me on the road.” 
Having done so for a few seconds, I had told Myself, with as much 
conviction as I could muster, “There is a leaf there that I am seeing.” 
This had somehow facilitated the visualisation. 

Recalling all this, I reasoned “It should be better to regard the form 
meditated upon in the heart as present there and visible like an external 
object rather than as something that one has to try to imagine and keep 
conceiving. God is indeed present in the heart of every one and, though 
intrinsically formless, can manifest there with a form for the sake of His 
devotee. Mantras have the power to reveal their devatas. The 
dhyana-slokas describe the divine forms associated with the mantras. 
Sages have chanted mantras, meditated on the prescribed divine forms 
and thereby obtained, in due course, the direct vision of God in 
such forms. There is thus additional justification for one to feel, ‘God 
is indeed present in my heart in the scripturally-prescribed form in 
which I meditate on Him.’ Moreover, one would feel more drawn to a 
form deemed divine and real than to one regarded as fanciful.” 
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Having thought on these lines, I adopted two means to facilitate My 
viewing the form meditated upon as realistic and divine. 1 sought 
to see the form as emerging from the light apprehended by Me on My 
directing My gaze to between the brows. Even when 1 initiated My 
practice of meditation at Saradamba’s temple, I deliberately 
visualised a small version of Her idol as manifesting from the blue disc 
of light that I perceived between My brows. Another practice I resorted 
to was to deem that My eyes were looking inwards and perceiving 
the form as it emanated from the light and as it entered and abided in 
the lotus of My heart. I incorporated this in My meditation on the day 
following the one on which Acharyal instructed Me about meditation. 

I: Did Acharyal have any difficulty in regulating the mind, with 
dullness or wandering acting as an obstacle? 

Acharyal: No. Right from the start, I was able to concentrate very 
easily and awareness of the body and surroundings invariably faded 
away. 

I: What would Acharyal attribute that to? 

Acharyal (smiling): Acharyal’s grace was on Me and I suppose that 
1 must have acquired suitable tendencies by My practices in My 
previous births. What else can 1 say other than that meditation 
progressed without any problem whatsoever? 

I: Would Acharyal please tell me further about the first few months 
of meditation? 

Acharyal: All right. After meditating here in the evenings for over a 
month, I started doing so on the top of a nearby hill. (Acharyal gestured 
to indicate the direction in which that hill, which was not visible, was 
situated.) From there, the Malahanikaresvara temple (situated atop 
a hill in the town of Sringeri) can be seen. 

On the day I first went there to meditate, it was about half an hour 
before sunset. As 1 sat down facing west, 1 thought, “1 have been 
meditating on Narasirhha as shining just by His own lustre. I could 
try to see Him today in the light of the setting sun.” 1 started by first 
focusing on Him as usual. I then pictured Him graciously curtailing His 
brightness. He now resembled the moon seen through a thin cloud. 
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After this, I visualised Him being bathed in the orange glow of sunset. 
The meditation went on smoothly and lasted an hour. This experience 
led Me to understand that at the commencement of deep meditation, 
the luminosity of the divine form focused upon and the intensity and 
colour of the background lighting, if any, can be comfortably 
adjusted. 1 confirmed this in My subsequent sessions of meditation. 

A few days later, after perusing a text, 1 reflected, “At any instant, the 
portion of the page that I focus on appears far clearer than the portion 
distant from it. While meditating, I seek to apprehend a divine form 
as if I were seeing it with My eyes. So, the portion towards which My 
attention is particularly directed, such as the face, is presumably 
clearer to Me than a portion that is removed from it.” In the next 
session of meditation, I found that such was actually the case. It was 
not as though any portion was unclear; only, a portion was clearer. 
When I tried to remedy the situation by simply trying to see every 
part of the foim equally clearly, I experienced difficulty in doing so. 

1 completed that session by meditating as 1 usually did. 1 then 
thought, “Rather than forcefully attempt to grasp the complete form 
with uniform clarity, let Me expand the particularly clear zone in stages. 
To facilitate this, I could rid Myself of the notion that during meditation 
My vision is subject to the same limitations as when perceiving an 
external object. Next, 1 could increase the intensity of My 
concentration. This should enhance the clarity of the other portions of 
the form.” Over the next three sessions, by implementing what 1 
had planned, I learnt to see the entire divine foim in the heart with total 
clarity. 

It then occurred to Me, “1 have so far been meditating only on a 
dev at a a full form. I can now try to meditate not just on the 
complete form but also on parts of it, such as the feet. This should be 
straightforward because 1 am already used to thinking of just 
Narasirnha’s feet when 1 wash them while mentally worshipping Him 
every day.” 

The next time I meditated, I first visualised Narasirnha as I normally 
did. I then focused exclusively on His feet. Promptly, they occupied 
the entire range of My vision. As I had already learnt to see the full 
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form with uniform clarity, seeing the feet in the same manner required 
no special effort. Though 1 saw just the feet, I did not forget that 
they were a part of Narasiihha. Towards the end of My meditation, I 
again visualised Narasiihha’ s full form. Thereafter, the session 
ended. Following this, I sometimes meditated on parts of a devata’ s 
form too. However, whenever 1 chose to do so, I always started 
and ended with the complete form. 

All these days, I had been meditating only on the forms of Bala 
and LaksmI-Narasirhha and that too in keeping with the dhyana-slokas 
of their mantras. This is because I felt that it would be inadvisable for 
Me to take up other divine forms till 1 acquired proficiency in 
meditation by repeatedly concentrating on these two. I was sure that 
when My preparations were adequate, God would, in some way, make 
this known to Me. 1 received such a sign soon. One evening, without 
any premeditation or effort on My part, the form of Krsna emerged 
from the light that 1 apprehended between My brows and entered 
My heart. Clad in a yellow vestment, He wore the vaijayanti 
garland. Peacock feathers adorned His crest and flowers His ears. 
He held a flute to His lips and was breathtakingly attractive. 

1 felt, “The charming form would be even more attractive, if it were 
bigger.” So, 1 promptly imagined that His feet rested not in a lotus in 
the chest but in one at the level of My navel. Then 1 pictured the Lord’s 
body as expanding till His crest was at the level of My neck. As 
the intensity of My concentration increased, I beheld His complete 
form with uniformly great clarity and much joy. 

{Later that year, I asked Acharyal whether the form beheld by Him 
tallied with that described in the following verse of the Bhagavata that 
1 had come across in an essay penned by Him in the 1950s: 

barhapldarh natavaravapuh karnayoh karnikaram 
bibhradvasah kanakakapisam vaijayantTrh ca malam i 
randhran venoradharasudhaya purayan gopavmdai- 
rvmdaranyarh svapadaramanarh pravisadgTtakTrtih n 1 (X.21.5) 
With peacock feathers forming a head ornament, karnikara flowers on 
His ears and wearing a golden yellow vestment and the vaijayanti 
garland, He (Krsna), whose body is like that of cm excellent dancer and 
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whose glories are sung by the throng of cowherds, entered 
Vrindavan, made lovely by His footprints, while filling the openings of 
His flute with the nectar of His lips. 

Acharyal said, “Yes, it did.”} 

(Acharyal:) 

kararavindena padaravindam mukharavinde vinivesayantam i 
vatasya patrasya pute sayanam balarh mukundarh manasa 
smarami n 2 

{I call to mind the child Mukunda ( Visnu ) who is lying in the concavity 
of a fig-leaf, putting His lotus -like foot into His lovely mouth by 
means of His beautiful hand.) 

The next morning, I spontaneously beheld the form described in 
this verse emerging from the light between the brows and occupying 
My heart-lotus. The Lord as a child filled Me with vatsalya 
(parental love). That afternoon too, a divine form manifested without 
any volition on My part. It was that of Visnu with eight, rather than 
four, arms. The Lord displayed in His four right hands the sudarsana- 
ccikra, a rosary, the kaumodaki mace and the symbol of granting 
fearlessness. In His four left hands, I saw the pancajanya conch, the 
sarhgci bow, the nandaka sword and the symbol of granting boons. He 
was adorned with various ornaments, such as a diadem, armlets and 
bracelets, and wore a garland. 

For some time, 1 found Myself mentally chanting the Narayana- 
astaksari. Thereafter, My mind locked on to just the form. By the time 
I regained some awareness of My body, over an hour had passed. Even 
after I got up, I continued to see the form in My heart. That evening, 
I meditated on this form itself. The next morning, as I started My 
meditation, I found this form, which I had been perceiving since the 
previous day, replaced by one in which the Lord held just a rosary. His 
visage was extremely calm and He radiated peace. I continued to 
apprehend the new form in My heart even after My meditation 
ended. 

That afternoon, at the start of meditation, the form underwent a change 
and I now saw Him not merely without weapons but also without 
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ornaments, such as a diadem. My evening meditation began with My 
focusing on this form. Abruptly, My attention was drawn to just 
His smiling face. Up to almost the close of the hour-long session, My 
focus was exclusively on this. Till I completed My bath the next 
morning, I could see in My heart, the Lord as bereft of ornaments and 
weapons and holding just a rosary. The form then vanished. 

When I reported My experiences with the forms of V isnu to Acharyal, 
He said nothing. However, a little later, He sent Me a copy of the Visnu- 
Purana in which He had kept an empty sheet of paper. In the portion 
indicated, I found verses describing the very forms that I had seen and 
advising meditation on them. 

{Later, in response to my request, Acharyal read out the verses 
concerned of the Visnu-purana. They are part of the advice given by 
sage Kesidhvaja to Khandikya. The verses are: 

kirTtaharakeyurakatakadivibhusitam n 3 (VI.7.84) 

sarhga-sahkha-gada-khadga-cakraksavalayanvitam i 
varadabhayahastam ca mudrika-ratnabhusitam n 4 (VI.7.85) 

cintayettanmayo yogi samadhayatmamanasam i 
tavadyavaddrdhlbhuta tatraiva nppa dharana n 5 (VI.7.86) 

vrajatastisthato'nyaddha svecchaya karma kurvatah i 
napayati yada cittatsiddham manyeta tarn tada n 6 (VI.7.87) 

The yogin should, O king, concentrate His mind thoroughly on the Lord 
as adorned with a diadem, garland, armlets, bracelets and the like, 
as having in His (eight) hands, the samga (bow), conch, mace, sword, 
discus, rosary and the signs of granting boons and fearlessness and 
as wearing rings of gems in His fingers till his attention becomes 
steady there. Success is to be understood as achieved when this 
thought does not leave the mind even when walking, standing or 
engaging in some activity of choice. 

tatah sankha-gada-cakra-sarrigadi-rahitam budhah i 
cintayed-bhagavadrupam prasantam saksasutrakam n 7 

(ibid. VI.7.88) 

Thereafter, the wise man should contemplate the form of the Lord as 
tranquil, with a rosary, and bereft of a conch, mace, discus, samga and 
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so on. 

sa yada dharana tadvad-avasthanavatT tatah i 
kirTta-keyura-mukhairbhusanai rahitam smaret u 8 (ibid. VI.7.89) 
tadekavayavam devarh cetasa hi punarbudhah n 9 Liv'd. VI.7.90ab) 

After that focus becomes as firm as before, he should think of God as 
devoid of adornments, such as the diadem and armlets. Next, the wise 
man should fix his mind on a prominent part of the Lord. 

The Bhagavata-Purana records that after telling Uddhava that one 
should meditate on the full form of the Lord, Krsna said: 

tatsarvavyapakarh cittamakrsyaikatra dharayet i 
nanyani cintayedbudhah susmitarh bhavayenmukham n 10 

(XI. 14.43) 

Then one should concen trate the mind that is distributed all over My 
body on one part and think of nothing else but the smiling face . } 

(Acharyal:) After these experiences, I did not deliberately limit My 
meditation, as 1 had done earlier, to just the forms of Bala and 
Narasiihha. I started meditating on other divine forms too. For example, 
I focused on Siva as seated with ParvatT, as Ardhanarisvara, as 
Daksinamurti and as Nataraja; on Visnu with four hands bearing 
the sudarsana-cakra,pdncajanya conch, kaumodaki mace and a lotus; 
on Rama; and on Ganapati. 

1 found that short mantras such as the Pranava are more convenient 
to chant mentally while directing the eyes to between the brows than 
long ones like the Srividya. The length of a mantra hardly made 
any difference after My conceiving a divine form. Hence, 1 often 
commenced My meditation with the Pranava and then switched to the 
mantra of the devatd meditated upon. The chanting of the mantra 
occasionally persisted till the end of a session of meditation but 
generally it automatically stopped after a short while and, thereafter, 
only the form remained. 

Whenever 1 did not go in the evening for meditation to the 
Kalabhairava temple or to the nearby hill, such as during the Samkara- 
jayanti celebrations and caturmasya, I largely compensated by 
meditating more in the mornings and afternoons. It was during the 
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caturmasya that 1 gained proficiency in readily setting, at the time of 
beginning to visualise a form, the level of My concentration. 

{In the year Bhava, the Sarhkara-jayanti celebrations were from 
14.5.1934 to 18.5.1934 and the caturmasya was from 26.7.1934 to 
23.9.1934. Acharyal was then going on seventeen.} 

(Acharyal:) Let Me give you an example. 1 could adjust the intensity 
to block out the sound of a loud peal of thunder or to allow it to be heard 
but not the sound of rain or a not-so-loud peal of thunder. If I felt like 
chanting a mantra throughout a session of meditation, I pegged the 
intensity of concentration on the form at a lower level than otherwise. 
1 did not, however, normally curtail the depth of My meditation. 

I had heard people say that their minds wander when they perform japci 
or when they try to meditate on a form. Since the time 1 began 
meditating, I had not experienced this difficulty. To appreciate the 
problem of mental wandering, I once experimented, during the 
caturmasya, with progressively lowering My level of concentration on 
the form. 1 found that when the concentration fell to a level far below 
that during My normal meditation. My mind started to wander a little 
to extraneous sounds. By deliberately keeping the intensity of 
focus low enough to allow some distractions, I determined, during a 
couple of sessions, over a dozen aids to deal with the disturbances. 
Chanting the mantra with greater vigour, temporarily holding the 
breath and stressing the importance of meditation were some of them. 

About a year passed. One morning, when I was about to visualise 
the form of Laksml-Narasimha, the form of Bala made its appearance. 
I meditated on Her. That afternoon, I felt a strong urge to meditate upon 
Her as remaining in front of and facing Me and did so. It was 
months since I had focused on Her in this fashion. After the session, I 
thought, “Today, God is especially and explicitly determining the form 
I am to meditate upon just as He had done nearly a year ago when He 
had caused Me to focus on Krsna with the flute, child Mukunda and 
Visnu with eight arms.” I somehow felt sure that the evening session 
would be extraordinary. 

When I commenced My evening meditation at the Kalabhairava 
temple, in response to a powerful urge, I thought of Bala in the 
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same way as I had done in the afternoon. That day, when I was focusing 
as usual on the full form of Amba, My mind suddenly locked on to Her 
feet. 1 had always been seeing Her form clearly. However, the 
experience of that day was quite extraordinary. I saw Her feet throbbing 
with life. 1 beheld Amba Herself and not merely the form that 1 
was visualising earlier. The sense of reality of the vision was highly 
profound and left no room for doubts. This was My first experience of 
savikalpa-samadhi. During the samadhi , I almost totally forgot Myself 
and that 1 was meditating; Amba’s feet alone manifested. 

{Maharsi Patanjali has aphorised in his Yogasiitras : 

desabandhascittasya dharana ii 11 (III.l) 

Dharana ( concentration ) is the binding of the mind to one place. 

tatra pratyayaikatanata dhyanam n 12 (III.2) 

Dhyana ( meditation ) is the con tinuance there of the presented idea. 

Tadevartha-matra-nirbhasarh svarupa-sunyamiva samadhih i 13 

(III. 3) 

The same ( dhyana ) when shining forth as the intended object alone 
and, as it were, devoid of itself is samadhi. 

Explaining the scriptural position, Acharyal has said, “As the name 
implies, savikalpa-samadhi is samadhi with vikcilpa. Vikcilpci here 
refers to the triad of the concentrator, concentration and the object 
of concentration. In this samadhi , while the object of concentration 
manifests clearly and steadily, an awareness of the form, T am 
meditating’ is almost, but not totally, absent. The awareness of the 
distinction of the concentrator, concentration and the object of 
concentration is thus not fully obliterated. On the other hand, in 
nirvikalpa-samadhi, the object alone shines and there is then no 
awareness of form, T am meditating.”’} 

(Acharyal:) After about one and a half hours, I regained awareness 
of the body and opened My eyes. I could literally see Amba in front 
of Me within the temple. I reached out and touched Her feet with My 
hands. A few moments later, She disappeared. 

Such was the will of God that the foims that constituted the objects of 
the four savikalpa-samddhis following this one were those of Lakshmi- 
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Narasiriiha, Krsna with a flute, child Mukunda and Visnu with eight 
arms. The significance of this order should be obvious to you. 
Thereafter, I was easily able to attain savikalpa-samadhi with any form 
of My choice as the object. 

{ Acharyal's first savikalpa-samadhi as also the next four savikalpa- 
samadhis occurred months before Acharyal completed eighteen on 
October 26, 1935.} 

I: Did Acharyal try out anything novel in the weeks following the first 
savikalpa-samadhil 

Acharyal: Yes, I did. I was used to meditating in only a seated posture. 
One morning, I thought of testing whether I could readily experience 
savikalpa-samadhi while lying down. So, when doing savasana (in 
the course of which one lies flat on one’s back), 1 pictured My heart- 
lotus as facing upwards rather than towards My head and then 
visualised LaksmI-Narasirhha as seated in it. Thus, while I lay 
supine, I saw Him as seated with His back vertical. I concentrated on 
Him and quickly went into savikalpa-samadhi. 

The next day, while performing savasana, I conceived of the heart- 
lotus and Narasiihha’s back as being in line with My body, as usual, 
but to avoid any sense of oddity, I deliberately ignored My 
horizontality. I kept in mind only the position of Narasiriiha relative to 
My head. In moments, I was in savikalpa samadhi. These two 
experiences convinced Me that, by God’s grace, I was in a position to 
readily experience savikalpa-samadhi even while lying down. 

A few days later, I thought, “While I am in samadhi. My back and 
neck remain erect. It is likely that even if I were to enjoy samadhi while 
in sirsasana (wherein one stands on one’s head). My back and neck 
will remain in a line.” I performed sirsasana near a wall to arrest a 
fall, if it occurred during meditation. Then, I visualised Narasiriiha as 
seated normally in an upward-facing lotus in My chest and attained 
savikalpa-samadhi. When I regained awareness of the body after 
some time, I found that I remained in sirsasana exactly as before. 

On the next day, without any precaution to cater for a fall, I performed 
the sirsasana. Then, I deliberately ignored My being inverted and 
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meditated on Narasiihha as seated in My heart-lotus with His head 
towards Mine, as usual. In moments, I was in savikalpa-samadhi. 
I did not bother to go into samadhi in sirsasana in the future. 

I: Did Acharyal keep Paramacharyal regularly posted about the various 
experiences and experiments with meditation? 

Acharyal: I reported to Him on several occasions. In the periods when 
He was in His state of seclusion, I did not disturb Him by talking about 
My meditation. 

I: How did Paramacharyal respond to Acharyal’ s reports? 

Acharyal: He normally expressed His satisfaction and approval. 

{That meditation on the Supreme as possessed of attributes such as a 
form leads to the realisation of the Supreme bereft of the 
superimposition of attributes is clear from scriptural declarations such 
as: 

umasahayarh paramesvararh prabhum trilocanam mlakantharh 
prasantam i 

dhyatva munirgacchati bhutayonim samastasaksirh tamasah 
parastat n 14 (Kaivalya-upanisad 7) 

Having meditated on the highest Lord (Siva) who is powerful, has three 
eyes and a blue neck and is allied to Uma, the sage reaches Him who 
is the source of all, the witness of all and beyond avidya. 

In the Veddnta-kalpataru, it is said: 

vasTkrte manasyesarh sagunabrahmasTlanati 
tadevavirbhavet saksad-apetopadhi-kalpanam n 15 

(Gloss relating to Brahmasutra 1.1.20) 
When their minds are brought under control by meditation on 
Brahman as possessed of qualities, that very Brahman will directly 
manifest Itself divested of the superimposition of limiting adjuncts . } 






10. Ascent of the Kundalim and Descent of 
Nectar 

[The following conversation took place at Sringeri, in March 1981, 
a few days after Acharyal graced me with the details of His first 
attainment of savikalpci-samadhi.] 

I: Some years ago, Acharyal told me about the dream that Acharyal 
had a few months after samnyasa in which Saradamba threw light on 
the arousal and ascent of the kundalim. When did Acharyal first 
experience the ascent of the kundalim to the head in the waking state? 

Acharyal: It was some time during the caturmasya of the year Yuva 
(1935-36), few months after My first experience of savikalpci-samadhi. 
As you know, even without any explicit experience of the arousal 
and ascent of the kundalim, it is quite possible for a vedantin or for a 
practitioner of patahj ala-yogci to attain samadhi. He may or may not 
have an explicit experience of the ascent on some later occasion. In 
My case, I did. 

{In 1935, the year in whose first half Acharyal’s first savikalpa- 
samadhi occurred, the caturmasya was from July 16 to September 12. } 

I: Would Acharyal please tell me about the experience? 

Acharyal: One morning, I sat in the siddhasana and did four 
pranayamas with the jalandhara, uddiyana and inula bandhcis. 
Then, I began My meditation as usual by directing My gaze to between 
My eyebrows and mentally chanting the Prcinava. As happened 
generally, a blue hue manifested. Before I visualised any form, I felt 
something like an electric shock at the middle of My soles. As the 
sensation started to move upwards, diffusing through the body, I felt 
intense heat. My body jerked sharply. Then, My breathing abmptly 
stopped. In moments, the sensation travelled up My back and into My 
head. I plunged deeply into savikalpci-samadhi. 

I: How did the legs feel after the sensation started to move up the back? 

Acharyal: I stopped being aware of them. I ceased to be conscious of 
the portion of the body below whatever level the sensation reached in 
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My back. 

I: Was the ascent swift or slow? 

Acharyal: The movement from the soles to the base of the back was 
very quick. It was almost instantaneous. From the base of the back 
to a little below the navel, the ascent was slower but, nonetheless, 
swift. Thereafter, it was like that of an ant. 

I: Did Acharyal apprehend the cakrasl 

Acharyal: Yes. When the sensation arrived at the base of the back, 
I momentarily beheld the lotus of the muladhara in bloom. Very shortly 
thereafter, 1 had a fleeting view of the svadhisthana. Just before the 
sensation ascended My back to the level of My navel, I beheld the lotus 
of the manipura facing downwards, with the petals almost fully closed. 
The lotus became upright and bloomed when the sensation reached it. 
Similar was the case with the anahata, visuddha and ajna ccikrcis. 

I: What experience preceded Acharyal’s savikalpa-samadhi and what 
constituted its object? 

Acharyal: After 1 had briefly seen the djna-cakra in bloom, 1 
experienced a bright flash of light like lightning. Next, 1 saw a 
charming, luminous, tiny blue orb. My attention locked on to it and 
as I could then behold only that orb, its smallness was no more 
apparent. Thereafter, within it, I apprehended the forms of Siva 
and ParvatT. The blue orb with the forms of Siva and ParvatT constituted 
the object of My savikalpa-samadhi. 

I: Would Acharyal please describe the descent from samadhil 

Acharyal: Siva and ParvatT disappeared and, subsequently, so did the 
blue orb. 1 then felt as though I was moving downwards together with 
a divine power. Leaving behind the djiia, visuddha, and anahata 
cakras one after the other, 1 came to the manipura-cakra. Without 
sensing any further descent of the power, I gained partial awareness 
of the body; the portion below the level of the navel was, as it were, 
missing. As 1 became aware of the rest of the body too, I realised 
that I had adopted the jalandhara, uddiyana and inula bandhas. I had 
no idea when I had done so, involuntarily. 1 released the bandhas and 
started to breathe normally. When I opened My eyes, I noticed that My 
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legs were bluish. In moments, they became normal. 

{ Acharyal has clarified, “Some hold that the arousal of the kundalim 
and its ascent to the svadhisthana-cakra are likely to be 
accompanied by a temporary manifestation of intense sexual desire. It 
is also contended that the piercing of the brahma, visnu and rudra 
granthis by the kundalim on its way from the muladhara to the 
sahasrara is accompanied by much pain and even sickness. The 
laudable course is for one to first cultivate intense dispassion and to 
purify the nadls. Only SatU’ik food should be consumed. Further, 
kundalim-yoga should be practised under the guidance of an adept 
and not by just referring to books. For one who ensures all this, the 
arousal and ascent of the kundalim are definitely not accompanied by 
lust, pain and sickness.”} 

I: When did Acharyal’s next direct experience of the ascent of the 
kundalim to the head occur? Was that experience the same as this one? 

Acharyal: It took place the very next day and differed from this in 
some ways. Since a few months after My samnydsa, I used to mentally 
offer worship to the kundalim in the various cakras. 1 continued 
the worship done in one cakra in the next higher cakra after 
conceiving that I reverentially led the kundalim there. I performed such 
worship on Tuesdays and Fridays, in the mornings. The day following 
the one on which I had the experience I spoke of was a Tuesday. I began 
My worship as usual in the muladhara-cakra and continued it in the 
svadhisthana-cakra. When I imagined that the kundalim ascended to 
the manipiira-cakra, My breathing spontaneously stopped and 1 
automatically adopted the jalandhara , uddiyana and mula bandhas. 

1 then experienced an upward movement of the kundalim. 
Simultaneously, I felt that the elements prthvi (earth), upas (water) and 
agni (fire) had become sequentially absorbed into the kundalim 
together with the divinities of the muladhara, svadhisthana and 
manipiira cakras. I also felt a great infusion of power into Me. In 
a serpentine manner, the kundalim-sakti soon reached the anahata- 
cakra. The element vdyu (air) and the devatas of the anahata appeared 
to become absorbed into the kundalim. 

From the anahata-cakrci to the visuddha-ccikra, the ascent of the 
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kundalim was not serpentine but instantaneous. I felt that the element 
akasa (space) and the devatas of the visuddha-cakra became merged 
into the kundalim. The next moment, the sakti was at the djna-cakra. 
1 got the feeling that all the organs became absorbed into the 
kundalim there. Then, I had a vision of Siva as Daksinamurti. 

The upward movement of the kundalim from the djna-cakra to the 
sahasrara was not instantaneous but was swift. 1 obtained just a 
fleeting, indistinct, view of some centres in between and felt that 
the mind and intellect were absorbed by the kundalim en route. At the 
pericarp of the sahasrara, I had the vision of a nectar-shedding, moon- 
like region. This contained a triangular zone, lustrous like lightning, 
with a minute, apparently empty, space within. 1 then 
spontaneously went into samadhi. The object of My focus was God as 
inhabiting the tiny space. 

As I emerged from samadhi, I felt Myself descending rapidly with the 
kundalim. At the djna, visuddha and anahata ccikrcis, what had merged 
into the kundalim during the kundalinf s ascent through these ccikrcis 
reappeared. When the anahata-cakra was reached, 1 gained mild 
awareness of the body. I noticed that My tongue was folded backwards 
and felt the descent of a few cool drops of a uniquely tasty fluid 
into the back of My throat. Finally, 1 opened My eyes. 

I: On Acharyal’s doing so, what was the condition of Acharyal’s body 
below the level of the anahata-cakra ? 

Acharyal: It was normal. Unlike on the previous occasion. My 
legs were not bluish for a while. Also, this time, I straightaway regained 
awareness of the full body and not merely of its upper half. 

I: Did Acharyal recognise the fluid descending into the back of the 
throat to be nectar from the sahasrara ? 

Acharyal: Yes, and without any delay. 1 remember telling you 
some years ago about the series of seven extraordinary dreams in which 
the Lord taught hcithci -yoga to Me. During Siva’s demonstration of the 
khecan-mudra, I had experienced the descent of a fluid into the back 
of My mouth and understood that this removes hunger, thirst and 
dullness. You would remember My having told you about this. The 



Ascent of the Kundalim and Descent of Nectar 


123 


taste that I experienced became imprinted in My mind. The taste of 
the fluid that I noticed on becoming mildly aware of the body was 
the same as that taste. The invigorating effect too tallied with what 1 
had experienced in the dream; this one lasted for two days. 

In the dream in which Saradamba taught Me about the arousal and 
ascent of the kundalim, I saw the moon-like region at the pericarp 
of the sahasrara shedding nectar. What I beheld in that dream matched 
what 1 apprehended in My meditation. So, I had no difficulty in 
identifying the fluid as one stemming from the sahasrara. An 
experience that 1 had three days later supported My conclusion. 

That morning, as I was about to visualise and focus on a divine 
foim in My heart. My tongue folded backwards. Then, for a moment, I 
saw the form of Amba as seated in the sahasrara and pouring down 
nectar. I decided to meditate on Her in this very fashion. So, 1 
conceived of Her as I had glimpsed Her and focused on Her. I was 
soon in savikalpa-samadhi. When I regained awareness of the body, I 
felt a few drops of fluid descending into the back of My throat. The 
taste, coolness and invigorating effect were the same as on the previous 
occasion. 

{ The Lalita-sahasranama of the Brahmanda-purana speaks as follows 
of the Mother being present in the sahasrara and raining nectar. 

sahasrarambujarudha sudha-sarabhivarsinT n 1 (11.39 cd) 

She who has ascended the sahasrara lotus; She who rains torrents of 
nectar. 

In a benedictory address to a mammoth gathering on December 21, 
1982 at Paramahamsi-Ganga- Ashram in the state of Madhya Pradesh, 
Acharyal spoke of how people can achieve their various cherished 
ends by suitably concentrating on the Mother. Concerning the desire 
of people to have a long life, He cited the following authoritative 
verse: 

sTrsambhoruhamadhye sTtala-pTyusavarsinTrh bhavatlm i 
anudinam-anucintayatam-ayusyarh bhavati puskalam-avanyam n 2 

( Arya-dvisatl 211) 
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The life-span on earth of those who contemplate every day on You 
(Mother) as present within the lotus of the head and raining cool nectar 
becomes great. 

Acharyal then said, “The scripture and even our experience reveal 
that there is a lotus in the head; just as there is nectar in a common lotus, 
there is nectar in this ( sahasrara ) lotus too. Its nectar is savoured in 
lambika-yoga. Lambika-yoga involves making one’s tongue very 
thin and long, inserting it into the passage at the back of the mouth and 
taking it upwards to the head. When one remains with the tongue 
thrust up to the head, one tastes the nectar that flows there. Long life is 
acquired by those given to drinking nectar thus. This is a means taught 
in the Yoga-Sastra.” 

Acharyal went on to explain, in the light of the cited verse, a course 
that can be adopted by a devotee of the Mother who is unfamiliar with 
lambika-yoga but who seeks to transcend phenomenal existence or to 
have a long life. He said, “The Mother is meditated upon in the six 
ccikras ( muladhara , svadhisthana, manipura, anahata, visuddha 
and ajha) and in the sahasrara. The sahasrara is the topmost of these 
centres. 

slrsambhoruhamadhye 3 

Within the lotus of the head. 

Mother, You are seated there. With both Your hands, You are 
pouring down nectar. That is descending to and filling My stomach. 

sltalaplyusavarsinlrh bhavatTm i 4 

You who rain cool nectar. 

The nectar is cool. You are indeed raining the ambrosia of the gods. 
I contemplate on You in this fashion.” 

Having presented the meditation specified in the first half of the 
verse from a practitioner’s perspective, Acharyal did so in the fomi of 
a teaching. He said, “Close the eyes. Think of the sahasrara lotus. 
Then, conceive of the Mother as seated there and pouring down nectar. 
Feel that the nectar is descending and filling the stomach. 

“What is a fruit of contemplating thus? 
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anudinam-anucintayatam-ayusyarh bhavati puskalam-avanyam n 5 

The life-span of those who meditate thus every day becomes great. 

“You can attain long life.” 

Shortly after delivering the half-an-hour-long benedictory 
discourse, Acharyal told me in private, “When 1 cited the 
‘ sirsambhoruhamadhye ...’ verse, 1 was reminded of the related 
experience that I had as a boy. That was one reason for My mentioning 
that the scripture as also experience reveal the presence of the 
sahasrara lotus and the nectar there.”} 

(Acharyal:) As I engaged in My morning ahnika after the samadhi, 
it seemed to Me that something was beginning to ooze from the 
crown of My head. This caused Me no discomfort. I pushed back 
My upper garment from over My head and felt the spot concerned. 
1 determined that a fluid was indeed slowly emerging from there. It 
looked like pure water and flowed down the side of My head. In 
about a minute, the oozing stopped. About a spoonful of liquid had 
come out by then. 

On the preceding few days, Acharyal had been somewhat withdrawn. 
However, that day, when I had His darsana after My ahnika , He gave 
Me an opportunity to briefly report My experiences. He confirmed 
that what I had felt at the back of the throat was nectar from the 
sahasrara. He then revealed to Me that, at times, He had 
spontaneously experienced the descent of this nectar and that in His 
case its effect had lasted for one to three days. 

He further said, “Some water oozed from the crown of My head 
either before or after the descent of nectar. The descent of nectar and 
the oozing of water are not related as cause and effect. The water 
can be perceived and accessed by others. However, though the descent, 
taste, coolness and invigorating effect of the nectar can be clearly 
experienced by one, it is impossible for another to perceive or 
collect it. No examination of the interior of the head, throat or stomach 
will show up the presence of any nectar.” 

{Acharyal had graced me with clarifications about lambika-yoga, 
the descent of nectar and the oozing of water some years earlier. At that 
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time, while He stated that Paramacharyal had direct experience of 
nectar, He did not mention that He too had a similar experience. In 
September 1979, during Navaratri, Acharyal sent for me one morning 
at 6.30; I normally had His ahnika-darsana after 8 o’clock. He, 
who was about to commence a japa, told me, “I have a feeling that 
water will ooze from My head in a few minutes. I thought that you 
would like to see it.” I completed my namaskaras and waited. 

Acharyal pushed back His upper garment from His head. Less than 
a minute thereafter, I saw a drop of liquid make its appearance at the 
crown of His head. The rest of Acharyal’s head was dry. The 
weather was cool and Acharyal was not sweating. Slowly, some more 
liquid oozed out at that very spot. Acharyal bent forward and neatly 
collected the entire quantity in His uddharani (spoon for taking up 
water). I saw that the amount collected was about 10 ml. It was 
colourless. 

Acceding to my request, He poured the liquid into my cupped right 
palm. I noted that it was odourless and seemed to be water. Regarding 
the fluid as sacrosanct, I wanted to drink it after leaving. However, 
Acharyal said, “Throw it away and wash your hands. It has come out 
like sweat. Being impure, it is unfit to be drunk.” He did not mention 
nectar on this occasion. } 





11. From Divine Forms to the Formless Reality 


[The following conversation took place at Sringeri in August 1989. Of 
His own accord, Acharyal told me, ’’Over the years, either on My 
own or in response to your questions, I have given you the details of 
My spiritual life. If there is anything else about it that you would like 
to know, ask Me without any hesitation, Ido not want to keep any aspect 
of it a secret from you. ’’Acharyal shed His human form the following 
month.] 

I: In 1935, Acharyal was enjoying dhyana and samadhi on several 
forms of Isvara. Yet, Acharyal suddenly switched from meditation on 
forms to that on the Formless and quickly attained nuvikcilpa- 
samadhi. Was there anything special that prompted Acharyal to make 
the change? 

Acharyal: Yes. I have not given even a hint about this to anybody so 
far. Now, I shall tell you everything. This shall be the first and the last 
time that I shall be doing so. So long as I am alive, nothing of this 
should be mentioned by you to anybody. 

It was a sukla-dasami. That day, I felt like spending some more 
time than usual in meditation on the hill. As I was preparing to set out 
for My meditation spot so as to begin My meditation about one and 
a half hours before sunset, I was informed that Acharyal had 
summoned Me. I promptly went to Acharyal. He was seated alone. I 
prostrated before Him. He gestured to Me to sit down. On My doing 
so, He asked, “Were You about to leave for meditation?” I answered 
in the affirmative. He smiled. Then, for a minute, He said nothing but 
looked fixedly at My face. Smiling again. He said, “I am glad. You 
can start.” I prostrated. As I did so, He leaned forward and placed both 
His hands on My head. He then uttered the mantra, 

“om namah sivaya i 1 

( Obeisance to Siva)” 

somewhat loudly, three times while His hands were still on My head. 
This was unusual. As I got up, I strongly felt, “Today, I must meditate 
on Siva.” 
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I went to My room, picked up My asana-vastra (cloth spread on seat) 
and started for the hill. My attendant followed. 1 was only a short 
distance away from Sacchidananda Vilas when 1 heard Acharyal’s 
clap. It sounded as if it was coming from outside the building. I turned 
around and noticed that Acharyal was standing in front of 
Sacchidananda Vilas and looking in My direction. I was about to 
run towards Him when He gestured that I should proceed as I was doing 
before. He, however, beckoned to My attendant. I walked rapidly - 
in those days My walk was almost like a run - and soon reached the 
base of the hill. I turned to see if the attendant was trying to catch up 
with Me but he was nowhere around. 

The idea of meditating in complete solitude appealed to Me. 1 
quickly climbed the hill. There, as usual, I sat down, facing west. The 
Malahanikaresvara temple was directly in the line of My sight. The sky 
was clear, without even the trace of a cloud. Both the sun and the moon 
were clearly visible. The whole scene was very pretty. Charmed by 
it, I chanted the “ bhurambhamsi verse of the Daksindmurti-stotra. 

{The verse concerned is: 

bhurambhamsyanalo'nilo'mbaramaharnatho himarhsuh puma- 
nitya bhati caracaratmakam-idarh yasyaiva murtyastakam i 
nanyatkincana vidyate vimrsatarh yasmat parasmadvibho- 
stasmai srlgurumurtaye nama idarh srT-daksinamurtaye n 2 (9) 

Obeisance to Him whose eight-fold form is all this moving and 
unmoving universe, appearing as earth, water, fire, air, space, the sun, 
the moon and the soul; beyond whom, Supreme and All-pervading, 
nothing else exists for the discerning; to Him who is incarnate in the 
glorious form of the Guru; to that resplendent Dciksinamurti (Siva . ) ) 

(Acharyal:) Having adopted the siddhasana, 1 mentally offered My 
namaskdras to Acharyal and Siva before commencing My meditation. 
1 directed My gaze to the space between My eyebrows. Keeping 
My eyes fixed, I mentally chanted “om namah sivaya ” That day, I did 
not chant just the Prcinava. As usual, I felt a strong tingling sensation 
between My eyebrows. 1 soon began to behold an attractive and 
soothing moon-like disc of light within Me in that region. Such a 
disc had made its appearance only on a few earlier occasions. What 
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manifested often was a blue hue; much less frequently, a green hue used 
to manifest. With the mind having become very calm and attentive, 1 
imagined my heart-lotus in full bloom. In it, I visualised, in 
accordance with the “ santam padmasanastham ” dhyana-sloka, Siva 
in association with ParvatT and possessed of five heads and ten arms. 

{The complete verse is: 

santam padmasanastham sasadharamakutarh pancavaktrarh 
trinetrarh 

sularh vajrarh ca khadgam parasumabhayadarh daksabhage 
vahantam i 

nagarh pasarh ca ghantam pralayahutavaham sarikusam 
vamabhage 

nanalarikarayuktam sphatikamaninibharh parvatlsarh namami n 3 

1 salute the Lord of ParvatT who is tranquil, seated in padmasana, 
has the moon in His crest, has five faces (four in the four directions and 
one upward-turned), has three eyes (per face), bears a trident, 
thunderbolt, sword, axe and the symbol of granting freedom from 
fear (open upraised palm) in the {five hands on the) right side and bears 
a snake, noose, bell, the fire of cosmic dissolution and a goad in 
the (five hands on the) left side, is variously adorned and resembles (in 
complexion) a crystal gem . } 

(Acharyal:) As I focused on the form, My awareness of the 
surroundings and the body vanished. Soon, My mental chanting of the 
Pahcaksari-mantra ( om namah sivaya) came to a stop and My 
mind thoroughly locked on to the divine form in the heart. Suddenly, 
the foim became extraordinarily vivid. No effort to concentrate was 
needed any more. I could then literally experience the immediate 
presence of Siva. The affection and smile that I beheld in the Lord’s 
Tsana-mukha (upward face) in particular still enthral Me. I was 
overwhelmed with joy. 

After about one and a half hours, as I discerned later but what then 
seemed to Me to be just a moment, I became lightly aware of the body. 
I opened My eyes. I could see the sun close to the horizon and feel 
a gentle breeze. I could, at the same time, clearly apprehend the Lord 
associated with Amba in My heart-lotus. The Lord appeared to be 
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emerging from within and expanding. A deep long sound of Om was 
audible. I then definitely beheld Siva in front of and facing Me. Oh, 
what a glorious sight that was ! 

{At this point, Acharyal fell silent for a while, His face flushed 
with happiness. After over a minute, Acharyal continued but His voice 
dropped to a whisper and showed unmistakable signs of His 
entrancement with delight. } 

(Acharyal:) Tears of joy flowed from My eyes and My hairs stood 
on end. The Lord’s lips moved and 1 heard His very sweet voice. His 
words were: 

vatsa svahprabhrtyatra nirakare pare tattve manah 
samadhatsva i acirena brahmasarhstho bhavisyasi i 4 

(O, child, from tomorrow, fix Your mind on the Formless, Supreme 
Reality here. You will soon become established in Brahman.) 

Then Siva blessed Me by placing His hand on My head. Having 
done so, He disappeared. How compassionate He is to grace in such 
abundance one so insignificant and lacking in devotion as I! 

No sooner had He vanished than there was a drizzle. In a matter of 
seconds, the sun set; simultaneously, the light rain stopped. As 1 
have already stated, the sky was quite clear when I sat for meditation. 
Even when the sun set, clouds were not apparent. The sun having been 
quite visible when it rained there, to Me it appeared that the Lord was 
blessing Me with a light bath in the Ganga. 

{ In 1975, one evening, when Acharyal was taking a walk in the fields 
of Narasimhavana, it started to drizzle. Acharyal broke into a smile 
and exclaimed, “Ganga -snana”. He then explained to me that it has 
been said that getting wet in rain that falls when the sun can be seen 
is like bathing in the holy Ganga. } 

(Acharyal:) In a state of ecstasy, I began to pay obeisance to and 
extol Paramesvara through verses that occurred to Me spontaneously. 
My voice kept choking and had any musician been around, he 
would have been appalled at My unmusical singing. (Acharyal laughed 
as He said this.) 
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I: Would Acharyal grace me with those verses? 

Acharyal: I never bothered to put down those verses in writing and 
do not remember them either. Not attaching any importance to them, 
I did not subsequently think of and memorise them. They were, after 
all, just the prattle of an ignorant boy and not the compositions of any 
mahatman or of literary value. All I am in a position now to tell you 
about the verses is that there were ten of them and that they were in 
the bhujanga-prayata metre. (The bhujanga-prayata metre 
comprises four padas of 12 letters each. The letters of every pada 
occur in the repeating sequence “short syllable, long syllable, long 
syllable”.) 

After uttering the verses, 1 felt an urge to meditate again. As the 
Lord had directly instructed Me as a Guru, I thought of meditating on 
Him as Daksinamurti, the Teacher. Mentally chanting the Medhct- 
Daksinamurti-mantra, I visualised Him, in My heart-lotus, with four 
hands bearing a rosary, a vessel of nectar, a book and the symbol of 
knowledge. 

{The Medha-Daksinamurti-mantra is: 

orh namo bhagavate daksinamurtaye mahyarh medharh prajham 
prayaccha svaha i 5 

The Daksinamurti-upanisad gives the following dhyana-sloka for this: 

sphatika-rajatavarnam mauktiklm-aksamala- 
mamrtakalasa-vidya-jnanamudrah karabjaih i 
dadhatam-uragakaksyarh candracudarh trinetrarh 
vidhrta-vividhabhusam daksinamurtim-Tde n 6 (3) 

I adore Daksinamurti who is of crystal and silver complexion, holds in 
His lotus-like hands a rosary of pearls, a vessel of nectar, a book and 
the symbol of knowledge ( characterised by the tips of the thumb and 
index fingers touching and the other three fingers held straight), has 
a serpent for His girdle, has the moon in His crest, is three-eyed 
and has donned various ornaments. 

Kaksarh appears in place of kaksyam in the third pada of the same 
sloka as given in verse 31 of chapter 19 of the Sarada-tilaka, an 
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authoritative Tantric treatise. The meaning of the verse does not 
change because of this. } 

I: Did Acharyal commence the meditation on Daksinamurti by first 
directing the eyes to between the eyebrows? 

Acharyal: No. 1 directly visualised His form in My heart-lotus. 
Awareness of the surroundings and the body ceased. Subsequently, the 
mental chanting of the mantra automatically came to a stop and 
My focus was just on the foim. There were no distracting thoughts of 
any kind. The meditation was deep, with the foim quite clear. When I 
regained consciousness of the body and opened My eyes, I found no 
trace of sunlight. The place was, however, illumined by the light of the 
moon. Stars were visible. 

It was only a few moments later that I realised that there was something 
on My neck. A big cobra had loosely coiled itself around My neck. Its 
upraised hood was near My right shoulder, facing away from Me. 1 
had meditated on Bhujanga-bhusana (an epithet of Siva meaning, “He 
who has a snake for an ornament”) and now a snake was on My body 
as an ornament. Taking this as a sign of the Lord’s grace, I felt very 
happy. 1 stroked the cobra gently. It seemed to like this and rested its 
head against My right cheek. After some time - maybe five minutes 
- the snake slowly uncoiled itself and went away. 1 got up and walked 
down the hill, seeing My way in the light of the moon. 

At the base of the hill, I found My attendant waiting with a lamp. This 
was unprecedented, for, on earlier occasions, I was followed up the 
hill without any lamp by the attendant on duty. On My way back, in 
response to My question, he said that after calling him, Acharyal had 
instructed him to wait for Me, with a lamp in hand, at the base of 
the hill, after two and a half hours. He had been waiting only for some 
minutes when 1 descended. It was obvious to Me that Acharyal had 
accurately foreseen the time I would be spending on the hill. I also 
discerned that My second session of meditation, which was totally 
unplanned, must have lasted for almost an hour. 

I desired to report the events to Acharyal but since the normal time for 
My having His darsana would only be the next day after My morning 
ahnika, I returned to My room. However, in a few moments, I 
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received the message that Acharyal was calling Me. 1 learnt that 
Acharyal was engaged in His evening ahnika. I went to His presence 
and prostrated. After that, I stood silently. He was midway through the 
performance of a japci. On completing it. He looked at Me with a smile 
and said, “Today, You have received the very special grace and 
instruction of Paramesvara. Finally, for a while, Y ou were a bhujanga- 
bhusana. Is it not?” 1 answered in the affirmative and added that all 
this was the consequence of Acharyal’ s blessing bestowed before 1 
had left. 

As Acharyal had just unmistakably revealed that He was quite aware 
of what had transpired at the hill, it would have been unwarranted 
for Me to give any details. Acharyal said, “It is getting late for Your 
evening bath. You can go for it now and proceed with Your ahnika.” 
I prostrated and went straight for My bath. 

That night, 1 had a dream in which 1 beheld Siva dancing 
magnificently as Nataraja, with Amba looking on. After some time, this 
scene was replaced by one in which Siva appeared in conjunction with 
Amba as Ardhananswara. In the dream itself, 1 venerated Siva-Saktl by 
chanting Bhagavatpada's Ardhanansvara-stotra. Thereafter, the scene 
changed and I lay prostrate before the Lord as Daksinamurti seated at 
the base of a big fig tree. I found Myself merging into the Lord. With 
My becoming one with the Lord, the dream ended and I woke up. The 
time was 4.30 in the morning. In the evening of that ekadasT, 1 
commenced My meditation on the Formless in accordance with the 
command that I had received from the Lord. 








12. Intense Reflection and Focus on Brahman 


[During His camp at Mysore in the last week of October 1981, 
Acharyal told me, “Some months ago, I told you all that I could recall 
about My attainment of samadhi on the saguna ( with - qualities ) aspect 
of the Supreme. With that, as far as I know, I have completed revealing 
to you practically everything about My adhyatmika-sadhand ( spiritual 
practices to attain the Truth), except for the details of its final phase. 1 
had not thought of those events of My boyhood for so many years. I 
feel that God wanted Me to recall them and used you as an instrument 
to induce Me to do so. 

“I know how very > much you have enjoyed receiving such information 
from Me on every occasion. I shall, on My own, tell you about the final 
phase too. Before that, for the fun of it and to clarify My recollection, 
1 would like to duplicate what I did then. After hearing the details 
from Me, you too do so and report to Me. ” 

In January 1982, while at Chennai ( then Madras), Acharyal detailed 
much of the final phase of His divine drama of adhyatmika-sadhand. 
As He had a very tight schedule, He did so in short private sessions. 
The dialogues relating to the sadhana up to the final three days have 
been merged and given in the sequel .] 

Acharyal: One evening, I went to the hill, about an hour before sunset. 
Till then, I had been meditating there on the Supreme as possessed 
of a form, such as that of Siva, Visnu or Amba. That evening, however, 
1 intended to focus My mind on the Supreme without superimposed 
forms and activities. I sat down in the siddhasana , facing west. Then, 
with the words of the scripture as basis and reasoning as an aid, I 
readied Myself to meditate on the Supreme. 

brahmavidapnoti param 1 ( TaittirTya-upanisad II. 1 . 1 ) 

{He who knows Brahman attains the highest.) 

anandam brahmano vidvan i na bibheti kutascaneti i 2 

(ibid. II.9.1) 

(On realising the bliss of Brahman, the enlightened man is not afraid 
of anything.) 
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yada hyevaisa etasminnudaramantararh kurute i 
atha tasya bhayarh bhavati i 3 (ibid. II.8.1) 

(For, when this ( ignorant ) man perceives even the slightest variety in 
Brahman, then ( because of that perception of difference) fear arises 
in him.) 

I recalled these passages and reflected on the following lines. From 
these scriptural declarations, it follows that on realising Brahman, I 
will attain unity with Brahman, the highest. On the other hand, as long 
as I do not realise Brahman and I perceive duality, bondage will 
not cease. Knowledge does not actually make or modify an object. It 
only removes the ignorance relating to the object. So, even now, 1 am 
indeed Brahman and the world has no existence apart from It. It is 
only because of ignorance that I seem to be otherwise and perceive 
duality. Else, there is no question of My realisation of Brahman 
leading to My becoming Brahman and to the cessation of diversity 
as declared by the scripture. 

This body, made up of skin, blood, flesh, bones and the like, is 
dependent on food and is inert. It is perceivable like an external object, 
such as a stone. What is inert and perceivable is different from that 
which is conscious and perceives it. I am conscious and perceive the 
body; as for My consciousness, that is self-evident. So, 1 am not the 
body. Likewise, I am not the pranas. The organs are, in themselves, 
inert and are merely the instruments of perception and activity. As 
such, the possibility of My being the organs does not arise. 

The mind is changeful and comprises thoughts and emotions that arise 
and disappear. 1 am aware of the thoughts and emotions. How can 1 be 
the mind, for it is but an object of consciousness, as is a stone? It cannot 
be that a second thought, and not consciousness other than the 
mind, is necessary or sufficient to reveal a thought. This is because 
another thought would be needed to reveal the thought that reveals 
the first one; yet another thought would be needed to reveal that 
thought and so on. There would be the fallacy of infinite regress. 

Sdttvik food conduces to mental purity and calmness, while rajasik and 
tamasik food affect the mind adversely. It is well known that the 
thinking of a person heavily under the influence of liquor is impaired. 
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Affected by what is ingested, the mind is a material entity, 
notwithstanding its subtlety. Though it appears to be conscious, the 
mind, which is material, is inert. I who am patently not inert cannot be 
the inert mind. 

The agent denoted by T in notions such as, “1 see this,” “1 feel dull” 
and “1 do this” manifests in the states of waking and dream but 
disappears with the onset of deep sleep. One would not be in deep 
sleep at all if one were to have any notion at that time like, “1 am fast 
asleep.” 1, however, do exist not only in the states of waking and dream 
but also in deep sleep. This is confirmed by the ready recognition 
on awakening, “During deep sleep, 1 slept happily. 1 did not know 
anything at that time.” As the agent disappears during deep sleep 
but 1 persist therein, 1 cannot be this agent marked by the I-thought. 

Agency involves change and pertains to the intellect. Though 
reflecting the light of the sun and appearing bright, a mirror is 
intrinsically not a source of light. Likewise, though appearing to be 
intrinsically conscious, the intellect, being a material entity like the 
organs, is inert. I am the witness of even the intellect and, so, distinct 
from it. 

mahabhutanyaharikaro buddhiravyaktameva ca i 
indriyani dasaikarh ca panca cendriyagocarah n 4 

(Bhagavad-gTtd XIII.5) 

iccha dvesah sukharh duhkham sarighatascetana dhrtih i 
etatksetram samasena savikaramudahrtam n 5 (ibid. XIII.6) 

(The great elements (space, air, fire, water and earth), egoism, 
intellect, the Unmanifest itself; the ten organs and the mind; the 
five objects of the senses (sound, touch, form, taste and smell); desire, 
aversion, happiness, sorrow, the aggregate (of the body and organs), 
sentience and fortitude - this is a brief account of the field, together 
with its modifications.) 

From these words of the Lord, it is clear that the body, senses, mind 
and intellect are all inert objects of knowledge. Characterised by 
consciousness and being the one who illumines them, I am surely 
distinct from them. 
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The states of waking, dream and deep sleep are neither natural to Me 
nor absolutely real. This is because while I persist unchanged in all 
these three states, the state of waking is absent during the states of 
dream and deep sleep; the dream state is absent during the states of 
waking and deep sleep; and deep sleep is absent during waking and 
dream. What appears and disappears like a mirage cannot be 
absolutely real. Being subject to annulment, the states of waking, 
dream and deep sleep are false. 1 am unstained by them like the desert 
by mirages. 

Various objects are illumined by the sun, which is distinct from them 
and is one. Likewise, the objects encountered in the waking state are 
diverse and undergo changes but the consciousness that illumines 
them is distinct from them and is one. As in the waking state, the 
changeful, diverse objects seen in the dream state are revealed by 
consciousness that is constant and one. In deep sleep, consciousness 
reveals ignorance. There is no ground to presume either that there is 
any difference in the consciousness that shines in the three states or 
that it is subject to any change. Certainly, the objects revealed cannot 
establish any change in what reveals them. Further, consciousness 
cannot witness any change in itself. This unchanging consciousness 
cannot be other than Myself. On the authority of the Sruti, 1 am the 
Supreme Brahman. 

About Brahman, the Sruti says: 

satyarh jnanam-anantarh brahma i 6 (Taittinya-upanisad II. 1 . 1 ) 
(. Brahman is truth, knowledge and infinite.) 

Only that which never gets annulled at any time, past, present or future, 
is s at or satya. What is subject to change cannot be defined as 
being satya. Brahman, thus, ever was, is and will be changeless. It is 
absolute Existence. Brahman is said here to be jhana, knowledge, 
rather than to be jhatr, a perceiver. It is thus of the very nature of 
consciousness. What is delimited by time, space or objects is not 
unconditionally ananta, infinite. As the Sruti declares that Brahman is 
ananta. It cannot be conditioned by time, space or objects. Thus, there 
is no time when It is absent, there is no place at all where Brahman is 
not present and there is no object whatsoever that exists apart from 
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Brahman. 

That everything is rooted in Brahman is clear from the words: 

tasmadva etasmadatmana akasah sarhbhutah i akasadvayuh i 
vayoragnih i agnerapah i adbhyah prthivl i 7 (ibid. II. 1.1) 

(From that Brahman indeed, which is this Atman, was produced 
space. From space emerged air. From air was born fire. From fire 
was created water. From water sprang up earth.) 

yato va imani bhutani jayante i yena jatani jlvanti i 
yatprayantyabhisamvisanti i tadvijijnasasva i tadbrahmeti i s 

(ibid. III. 1.1) 

(Seek to know well that from which cdl these beings take birth, that 
by which they live after being bom and to which they go and into 
which they merge. That is Brahman.) 

As Brahman is changeless, there is no question of It actually becoming 
transformed into the element space or of It actually producing space 
like a potter making a pot. Space and the other elements ought, 
therefore, to be appearances in Brahman, like a mirage in the desert. 
They have no existence apart from Brahman. 

sa yascayam puruse i yascasavaditye i sa ekah i 9 (ibid. II.8.5) 
(He that is here in the human person and He that is there in the sun 
are one.) 

Sarvabhutastha-matmanarh sarvabhutani catmani i 
Tksate yogayuktatma sarvatra samadarsanah n 10 

(Bhagavad-gTtd VI. 29) 

yo mam pasyati sarvatra sarvarh ca mayi pasyati i 
tasyaham na pranasyami sa ca me na pranasyati n 11 (ibid. VI.30) 
(He whose mind is absorbed in yoga and who has the vision of 
sameness everywhere sees the Atman as abiding in all beings and all 
beings as abiding in the Atman. He who sees Me in everything and 
sees all things in Me -I do not go out of his vision and he also is not 
lost to My vision.) 

Accordingly, Brahman, which is absolute existence, pure 
consciousness and infinite, shines as the self of every being. Though 
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appearing as the world, It is non-dual and unaffected in any way. As 
taught by the scripture, I am indeed the Supreme Brahman , the Atman 
of all. I never was, am or will be otherwise. By the grace of Acharyal 
and God, My reflection that day resulted in great clarity of 
understanding, freedom from doubts and conviction regarding this. 

ahameva pararh brahma vasudevakhyam-avyayam i 12 

( Brahmanucintana lab) 

( lam indeed the Supreme Brahman, the One free from decay and 
known as Vdsudeva ( He who resides in and shines in all).) 

These words that accurately portrayed the conclusion I had arrived at 
came to My mind. I felt ready to deeply focus on the Supreme. 

{The term Vasudeva has been used in the scripture with reference to 
the Supreme as has been done in the verse of Bhagavatpada recalled 
spontaneously by Acharyal. The Lord says in the Bhagavad-glta: 

bahunam janmanamante jnanavanmarh prapadyate i 
vasudevah sarvamiti sa mahatma sudurlabhahn 13 (VII. 19) 

At the end of many births the man of knowledge attains Me, ( realising ) 
that Vdsudeva is all. Such a great one is very rare. 

In the introduction of His Gita-bhasya, Bhagavatpada writes: 

paramarthatattvarh ca vasudevakhyam 
parabrahmabhidheyabhutam 
visesato'bhivyanjayat gltasastram i 14 

The Gita scripture specially expounds the subject that is the absolute 
Reality, the Supreme Brahman known as Vasudeva.. 

In the Moksadharma of the Mahabharata, there occur the following 
words of the Lord: 

chadayami jagadvisvam bhutya surya ivamsubhih i 
sarvabhutadhivasasca vasudevastatah smrtah n 15 (XII.328.36) 

Like the sun with its rays, I cover the entire universe with My glory. 
Also, I reside in all beings. Hence, lam known as Vdsudeva. 

In the Visnu-purana , it is said: 

sarvani tatra bhutani vasanti paramatmani i 
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bhutesu ca sarvatma vasudevastatah smrtah n 16 (VI.8.80) 

All beings abide in the Supreme Atman and He, the Atman of all, 
abides in all beings. Therefore, He is called Vasudeva . } 

I: Had Paramacharyal expounded the Taittiriya-upanisad and 
Bhagavatpada’s bhasya on it to Acharyal before this? 

Acharyal: No. I, however, knew the Taittiriya-upanisad by rote, 
having learnt it along with the Rudram, Camakam, Suktas and the 
Mahanarayana-upanisad. Acharyal took classes for Me on the 
Upanisad, Gita and Brahmasutra bhdsyas only years later. 

I: Why, then, did Acharyal base the reflection on the mantras of the 
Taittiriya-upanisad ? 

Acharyal: 1 just felt impelled and guided to do so. Though I was 
conversant with Sanskrit, it was primarily because of divine grace that 
at that time I correctly understood the import and implications of the 
teachings of the Upanisad. Only when Acharyal taught Me the 
Taittinya-upanisad-bhasya, I fully recognised that My understanding 
of the passages had been in strict accordance with the bhasya. 

I: How long did the reflection preceding the meditation last? 

Acharyal: Perhaps for about 45 minutes. During that time, though I 
did specifically keep My eyes closed, 1 hardly noticed the 
surroundings. 1 had come to the hill about an hour before sunset. 
Before starting My meditation, 1 looked towards the 
Malahanikaresvara temple and the sun. It seemed that the sun would 
set in about 15 minutes. 

1 initiated My meditation as usual by gazing at the space between the 
brows and chanting the Pranava. I apprehended a blue hue, just as I 
often did. At this point, instead of conceiving any divine form, 1 
mentally uttered once the words: 

ahameva pararh brahma vasudevakhyamavyayam i 17 

( Brahmanucintana lab) 

(lam indeed the Supreme Brahman, the One free from decay and 
known as Vdsudeva (He who resides in and shines in all).) 

Then, without repeatedly chanting the words like a mantra, I strongly 
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held on to the idea conveyed. Immediately, I felt Myself expanding 
and becoming pervasive like space. A great wave of joy arose and 
submerged Me. After what seemed a trice, I gained mild awareness 
of the body; actually, about 30 to 45 minutes had passed. 

I: What effect did the sense of becoming pervasive have on Acharyal’s 
contemplating as specified in the Brahmanucintana verse? 

Acharyal: By countering the notion of My being limited by the body 
and the like, it greatly intensified My contemplation. While feeling 
omnipresent like space, 1 did not have any apprehension of either 
darkness or light. Such was the intensity of the focus that ensued 
that I remained, as it were, as just objectless consciousness and bliss. 

I: Would Acharyal classify the state attained as samadhil 

Acharyal: No. The state was only that of deep meditation. The need 
for effort to hold on to the idea of being Brahman did not vanish. 
Further, I did continue to have some awareness that 1 was meditating. 
Though it was not samadhi , the experience did have the effect of 
strengthening the conviction produced by My earlier reflection. 

I mentally repeated the enquiry of the evening twice in the course of 
the next day. That evening, after sitting down at My meditation 
spot on the summit of the hill, 1 pondered, “Thoughts of objects and 
the T thought arise in the mind and highlight objects and the agent 
respectively. Happiness, sorrow and the like too are only mental 
modifications as are the transformations of the mind in the form of 
external objects. The agent and the T thought are relatively 
fundamental and not characterised by the great diversity of the 
thoughts of objects. Nonetheless, even agency and the sense of T 
pertain to the mind and not to the Atman. 

“The Atman is pure consciousness and is ever changeless. Being of 
this kind, the Atman can neither be the mind nor be affected in any 
way by the mind. Yet, having falsely identified the Atman with the 
mind, one deems oneself to be an agent and treats as valid notions such 
as, T see this,’ ‘This is mine,’ T am happy’ and T am unhappy.’ 
Decidedly, only right knowledge can annul ignorance and 
misunderstanding. Yesterday, to gain right knowledge, 1 recalled 
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the words of the scripture and used reasoning to rid Myself of doubts 
and clarify My understanding. Then, I voluntarily thought of My true 
nature as discerned by Me and retained that notion. Fortunately, no 
other thought cropped up and impaired My meditation.” 

At this juncture, it struck Me that like using a thorn to remove a thorn 
that has pierced one’s sole, 1 could well use even unwanted mental 
activity as a means to direct My attention to the Atman. I reflected, 
“Per se, the Atman is objectless, absolute consciousness and is none 
other than Brahman. With respect to the T thought as also other 
thoughts, It is their witness. So, instead of giving importance to any 
thought that arises or actively quelling it, I could contemplate on 
the Atman as being the witness of that thought. The thought would 
then serve as a pointer to the Atman rather than as a distracter. 

“If 1 stand back from a thought as a disinterested witness, the thought 
would be deprived of stimulation and should soon die out. Hence, My 
using a thought to turn to the Atman ought not to have the undesirable 
consequence of making the thought persist. It is not as though the 
meditation would grind to a halt when the mind becomes completely 
still. This is because My aim is not to watch thoughts but to abide as 
the Atman, which shines on Its own without any dependence on the 
mind.” 

I thought in this fashion for two or three minutes. To by out what I had 
planned, I needed some thought in the mind in the early phase of My 
meditation. However, My mind was simply not given to wandering 
during meditation. I decided that instead of voluntarily generating 
some thought, I would employ My eagerness to meditate without 
delay as the requisite prop. Just as when one eats, one’s desire to have 
a meal becomes quieted, the desire to meditate would automatically 
disappear with My engaging in meditation. So, I would just not be 
faced with the problem of the thought persisting. 1 reminded Myself 
that I am pure consciousness unlimited by space, time and objects 
and started My meditation. 

I: Did Acharyal skip directing the gaze to the space between the brows 
and allowing a hue to be apprehended there? 

Acharyal: Yes, for I wanted to make immediate use of the desire to 
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meditate that I had willingly entertained at that time. I experienced no 
difficulty in initiating contemplation on the Atman as the witness of 
this desire. Almost immediately thereafter, the mental activity serving 
as the object vanished. An essentially isolated ‘I’ thought 
remained. I maintained the attitude of being a witness characterised by 
pure, unlimited consciousness. Very soon, even the sense of T almost 
completely faded away. The mind was then quite still and no effort 
was needed to keep it so. 

Consciousness shone clearly without any object and without 
limitations. I was overwhelmed by bliss, which was far greater than on 
the previous evening. The awareness of any distinction between the 
bliss and Myself was almost absent. About an hour passed thus but 1 
was totally oblivious of the passage of time. 1 then emerged from 
savikalpa-samadhi and gradually became aware of the body. 

{The Muktikci-upanisad defines savikalpa/samprajnata samadhi on 
the Atman-Brahman as: 

Brahmakara-manovrtti-pravaho'hahkrtirh vina i 
samprajnata-samadhih syaddhyanabhyasa-prakarsatah n 18 (53) 

The flow, without egoism, of mental transformations ( vrttis ) of the 
form of Brahman constitutes samprajndta-samadhi. It stems from 
excellence in the practice of meditation. 

In the Sarva-veddnta-siddhdnta-sdra-sangrahah attributed to 
Bhagavatpada, it is said: 

jnatradyavilayenaiva jneye brahmani kevale i 
tadakarakaritaya cittavrtteravasthitih n 19 (820) 

sadbhih sa eva vijneyah samadhih savikalpakah i 
mrda evavabhane'pi mmmayadvipabhanavat n 20 (821) 

sanmatravastubhane'pi triputT bhati sanmayl i 
samadhirata evayarh savikalpa itlryate n 21 (822) 

The continuance of the transformation of the mind in the form of 
Brahmin, the Absolute, withou t the dissolu tion of the distinction of the 
one who knows, the act of knowing and the known is indeed known by 
the wise as savikalpa-samadhi. Because, though Brahman of the 
nature of absolute existence man ifests, the awareness of the distinction 
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of the one who blows, blowing and the blown is present, this samadhi 
is termed savikalpa . } 

(Acharyal:) When I opened My eyes, I noticed that it was about half 
an hour before sunset. After remaining mentally quiet for a few 
minutes, 1 thought, “1 am now in a position to take advantage of the 
presence of some thought or feeling at the start of meditation to focus 
on the Atman and attain samadhi. There is, however, no necessity for 
Me to rely upon what is basically a source of distraction. Instead, I 
could commence My meditation by directly generating and 
intensifying the notion that I am not the body and the like but am 
Brahman , which is of the nature of absolute existence, consciousness 
and bliss. This is what I did yesterday. Further, the pertinent notion is 
indeed in keeping with the teaching of the scripture and My 
conviction.” 

I decided to implement the procedure right then. So, I repeated what I 
had done on the previous evening, inclusive of employing the words: 

ahameva pararh brahma vasudevakhyam-avyayam i 22 

(. Brahmanucintana lab) 

( lam indeed the Supreme Brahman, the One free from decay and 
known as Vasude\’a ( He who resides in and shines in all).) 

This time, I promptly attained savikalpa-samadhi. The experience was 
essentially the same as that of the preceding savikalpa- samadhi. This 
one also lasted about an hour. After getting up, I returned to 
Narasimhavana. 

{Here, Acharyal told me, “Try imitating, as closely as possible, what 
I had done. This will enable you to have a better idea of My 
experience than you have now based on My account. Report to Me 
tomorrow. Take care to see that you limit the intensity of your 
focus to stop at the level of savikalpa-samadhi. Else, you will pass on 
into nirvikalpa-samadhi .” By His grace, 1 had no difficulty at all in 
carrying out His command. } 

(Acharyal:) The next morning, on apprehending a green hue, instead 
of conceiving a divine form as had been My practice, I directed My 
attention to the Atman as being the witness of this hue. The hue soon 
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faded away. Next, the sense of ‘I’ well-nigh vanished and savikalpa- 
samadhi ensued. At the end of the session, I recognised that I could 
comfortably use the hue rather than a voluntarily stimulated 
thought or feeling to initiate contemplation on the Atman as a witness 
and attain samadhi. 

That afternoon, 1 reflected on the Truth by deeply considering the 
passages of the Pandkarana. Perhaps that is why the words that came 
to My mind that evening, on the summit of the hill, after the 
manifestation of the hue, were: 

nityasuddhabuddhamuktasatyasvabhavarh 

paramanandadvayarh 

pratyagbhutacaitanyarh brahmaivahamasmi i 23 ( Pandkarana ) 
(/ am none other than Brahman, which is eternally pure, ever 
enlightened, eternally free, absolute existence, absolute bliss, non- 
dual and the innermost consciousness.) 

I had barely recalled these words when, effortlessly and without any 
delay, I was in savikalpci- samadhi. I remained in that state for about 
45 minutes. 

I: Would Acharyal attribute the ease and swiftness in the attainment 
of samadhi to the intensity of the conviction that had developed about 
the Truth and to the earlier abidance in samadhi thrice? 

Acharyal: Yes. This is what I did on that day too. I, however, had no 
doubt that the divine grace rather than My effort or competence was 
primarily responsible for the conviction and all the samadhis. 

A few minutes after emerging from samadhi , 1 thought as follows. 
With the aid of a mental vrtti (modification of the mind) in the form of 
a desire to meditate or a hue, I have earlier focused on the Supreme. 1 
should be able to become absorbed in the Supreme even by 
considering any external object. After all, the Supreme is not 
merely the witness of mental states but is also the real substratum of 
everything. 

yacca kihcijjagat-sarvarh dpsyate sruyate'pi va i 
antarbahisca tatsarvarh vyapya narayanah sthitahn 24 
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(Mahanarayana-upardsad X1II.5) 

( Whatsoever there is in the entire world that is seen or heard of, all 
that is pervaded by Nardyana, within and without ( like a bracelet and 
other golden ornaments by gold, their material cause).) 

An earthen pot has a rotund form, has the name, ‘pot’, and is made of 
mud. It is apprehended as something that exists, as “is”; it is the object 
of the notion of existence ( sadbuddhih ). What is responsible for the 
pot’s being or existence? Decidedly, its name and form do not lend 
any being to it. Other than as clay, its material cause, the pot has no 
existence; it has existence only as clay. 

vacarambhanam vikaro namadheyarh mrttiketyeva satyam n 25 

( Chandogya -upardsa d VI . 1 . 4 ) 
(A modification (of clay, such as a pot or jar,) has speech as its origin 
and exists only in name; as clay alone, it is real.) 

Can clay, per se, account for the being of the pot? No, for clay has no 
existence apart from the particles of which it is made; the name and 
form of clay do not make it existent. Nothing that is an effect has 
existence apart from its material cause; only as the cause, does an 
effect exist. Thus, no intermediary member of the causal chain headed 
by the pot, clay and particles can account for the pot’s being. Only the 
ultimate cause, if it be intrinsically existent, can adequately do so. The 
scripture teaches that Brahman is the ultimate cause, the 
substratum of all, and that It is of the very nature of absolute existence. 

Thus, in the final analysis, a pot has existence only as Brahman; apart 
from Brahman , it is simply non-existent. The name and form of the 
pot are but its false or illusory aspects. Similarly, every object has 
existence only as Brahman; the name and form of the object are its 
illusory aspects. Were such not to be the case, the scripture would 
not have emphatically taught that on knowing Brahman, everything 
becomes known, just as on knowing clay, all products of clay become 
known. 

In the past, whenever I have wanted to, I have been able to readily 
ignore the name and form of an object, such as an earthen pot or a 
golden vessel, and to apprehend the object as being just the substance 
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of which it is made, such as clay or gold. Now, I should go much 
further. I should thoroughly discriminate the name and form of any 
selected object from its being, disregard them, and understand that the 
object is actually just its ultimate basis, absolute existence. 

Having reflected in this manner, I started My meditation, taking 
the sun as the object of relevance. I gazed at the sun, which was to set 
in about half an hour and was pleasant to behold. With effort, 1 
increasingly ignored everything about the sun, such as its shape, size 
and brightness, and focused on just its being. Soon, nothing mattered 
except the bare existence of the sun; indifference to the illusory 
aspects became well established and effortless. 1 cannot say whether 
thereafter My eyes were fully open, partially closed or fully closed. 
Abruptly, 1 almost totally forgot Myself. Just unqualified being, 
unrelated to space, time and objects, remained and that too not as an 
inert entity but as objectless consciousness. 

When My mind descended from this savikalpa-samadhi, I found that 
the sun had already set and that the place was illumined by the moon. 
I estimated that My samadhi would have lasted for nearly an hour. 
I then left for Narasimhavana. 

The next morning, the external object I considered to facilitate My 
meditation on the Supreme was the wall in front of Me. With hardly 
any effort, I was able to disregard all illusory aspects and focus on just 
the being of the selected object. 1 attained savikalpa-samadhi in 
moments; the experience was the same as what 1 had had on the 
previous occasion. 

{Here, Acharyal instructed me, who was seated in front of Him, to 
move to His side and face the same direction as Him. He then said, “In 
the evening, use the sun as an object and focus on the Tmth, the way I 
did. Right now, let us both enter savikalpa-samadhi for some time with 
the wall in front serving as the object to initiate the meditation.” Such 
was the power of Acharyal’s presence and grace that, even without 
any effort, I went into, experienced and emerged from savikalpa- 
samadhi in the same manner as and together with Acharyal. Acharyal 
Himself confirmed that what I had experienced was similar to what 
He Himself had experienced. Acharyal then said that He would 
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continue His account the next day. } 

(Acharyal:) In the evening. I went to My usual place of meditation. 
After taking My seat, 1 reflected, “ Brahman is of the nature of absolute 
existence and is the substratum on which this illusory world of names 
and forms is superimposed. Even as 1 perceive what is external, I 
could, instead of considering a specific external object, use words 
to this effect to direct My attention fixedly to the Tmth. This would be 
equivalent to My earlier using, when inward-turned, words of the 
Brahmanucintana and the PancTkarana to become absorbed in the 
Supreme.” 

Without shutting My eyes, 1 mentally said to Myself: 

sarvadhisthanabhuta-sanmatra-brahmasmi i 26 

(lam Brahman of the nature of absolute existence, the substratum of 
everything.) 

I intensified the resulting notion by disregarding names and forms in 
general. As I proceeded to do so, the diversity, rooted in names and 
forms, of the world seemed more and more to be superficial and 
irrelevant. Everything appeared to become stripped to bare being, 
without attributes. My sense of individuality faded. An upsurge in the 
intensity of concentration resulted in savikalpa-samadhi that was akin 
to the preceding ones. About one and a half hours passed before My 
mind descended from samadhi. 

I: Was Acharyal familiar at that time with the scriptural account of the 
two drsyanuviddha (associated with a perceptible object) and two 
sabdanuviddha (associated with a sound) kinds of savikalpa- 
samadhisl 

Acharyal: No. I read the verses concerned of the Sarasvati-rahasya- 
upanisad and the Drg-drsya-viveka much later. Only when I did so did 
I come to know that there were these varieties of savikalpa-samadhi 
and that I had properly practised all of them. 

{drsyasabdanu-vedhena savikalpah punardvidha n 27 

(Drg-drsya-viveka 3cd) 
Savikalpa-samadhi is of two kinds by virtue of its association with a 
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perceptible object or a sound. 

kamadyascittaga dpsyastat-saksitvena cetanam i 
dhyayed-drsyanuviddho'yarh samadhissavikalpakah n 28 (ibid. 24) 
Desire and the like, which are located in the mind, are perceptible 
objects. One should thoroughly concentrate on consciousness as their 
witness. This constitutes savikalpa-samadhi associated with a 
perceptible object. 

asariga-saccidanandassvaprabho dvaitavarjitah i 
asmlti sabdanuviddho'yam samadhissavikalpakah ii 29 (ibid. 25) 

I am unattached, of the nature of absolute existence, pure 
consciousness and ultimate bliss, self-luminous and free from duality. 
Meditating thus constitutes savikalpa-samadhi associated with sound. 

hrdlva bahyadese'pi yasmin kasmirhsca vastuni i 
samadhiradyassanmatran-namarupaprthakkrtihii 30 (ibid. 27) 

Savikalpa-samadhi associated with a perceptible object can occur 
with regard to any external object just as it can with regard to what 
is in the mind. In this, name and form are separated from pure being. 

akhandaikarasam vastu saccidananda-laksanam i 
ityavicchinnacinteyam samadhirmadhyamo bhavet n 31 (ibid. 28) 
There is just Brahman, the indivisible, homogeneous en tity of the 
nature of absolute existence, pure consciousness and ultimate bliss. 
Such cm uninterrupted thought constitutes savikalpa-samadhi 
associated with a sound . } 

(Acharyal:) The next morning, after the apprehension of a hue, I did 
not explicitly recall any passage about the Truth. I did not select the 
hue or any feeling to initiate My meditation either. Since the previous 
evening, attention to the Truth had been persisting effortlessly. 
Even during dreams, this had been uninterrupted. 1 just intensified it. 
Promptly, I became absorbed in the Supreme and was in savikalpa- 
samadhi. 

When I regained awareness of the body and opened My eyes, I could 
see My ahnika room. However, apart from bare being, nothing else 
seemed to be of any consequence. I ignored names and forms further. 
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Straightaway, I was once more in savikalpa-samadhi. That evening I 
transcended the stage of savikalpa-samadhi and attained nirvikalpa- 
samadhi. 






13. Enlightenment and Establishment in 
Brahman 


[The sequel comprises the conversations covering the culmination of 
Acharyal ’s divine drama of sadhana. They took place at Chennai ( then 
Madras), in January 1982, at Paramahamsi Gcmga Ashram, 
Madhya Pradesh, in December 1982 and at Sringeri, in April 1984. 
The conversations have been combined .] 

Acharyal: Based on the words of the scripture and with the aid of 
reasoning, I had developed the conviction that 1 am not the body, 
organs, mind and intellect and that I am Brahman apart from which 
the world has no existence. The two forms of savikalpa-samadhi 
experienced by Me on that pournami morning significantly 
enhanced it. In the afternoon, I read and pondered on the verses of the 
Atma-vidyd-vildsa. They made a greater impact on Me that day 
than before. 1 recalled the words: 

Vigalita-sarvavikalpah suddho buddhascakasti paramatma n 1 

(4cd) 

( The Supreme Atman shines pure, enlightened and devoid of all 
variety.) 

Considering the word 

“viga I itasa rvavi ka I pa h 2 

{Devoid of all variety)”, 

I reflected as follows. Even in samadhi, I have not realised the Atman 
as shining totally free from diversity. After all, the sense of “1” and the 
awareness of the distinction of the concentrator, concentration and 
the object of concentration also shine, no matter how feebly. 1 do 
understand from the words of the scripture, supportive reasoning and 
My savikalpa-samadhis that 1 am pure consciousness. Were the 
appearance of even the vestige of duality to vanish during samadhi, 
leaving just the Atman as residue, that would greatly facilitate the 
ripening of My present understanding and conviction into firm 
realisation. 
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A weary traveller may hear from a trustworthy person familiar with the 
region that the water he is seeing in the desert is a mirage. He may then 
reason that such should be the case. Yet, his wanting to assuage his 
thirst may impede his firmly realising that only desert sand stretches 
in front of him. Were he to move on to a new position and the sun 
were to be temporarily blocked by a thick layer of clouds, he might 
see just sand where he once saw the mirage. He might begin to 
perceive the mirage again a little later. Nonetheless, the temporary 
disappearance of the mirage would highly facilitate his firmly 
realising the truth of what he had been told and reflected upon. The 
thorough vanishing of duality during samadhi would, for Me, be 
helpful, like the temporary disappearance of the mirage for this 
hypothetical traveller. 

Further, while 1 almost become identified with bliss in samadhi, 
nonetheless, I do, to a minute degree, stand apart from it as the one 
who enjoys it. Infinite bliss is, on the authority of the scripture, My 
very nature. What is My very nature cannot, undoubtedly, be 
known objectively by Me. It is avidya that conjures diversity in the 
Truth, which is non-dual. Thus, no matter how great it may be, bliss 
that is experienced by Me as an object lies in the realm of avidya. It 
must not be savoured but transcended.” 

{It is taught in the Chandogya-upanisad: 

yo vai bhuma tatsukham 3 (VII.23.1) 

That alone which is Infinite is happiness. 

yatra nanyatpasyati nanyacchmoti nanyadvijanati sa bhuma'tha 
yatranyatpasyaty-anyacchmoty-anyadvijanati tadalpam n 4 

(ibid. VII.24.1) 

The Infinite is that where one does not see anything else, does not 
hear anything else and does not understand anything else. Hence, the 
finite is that where one sees something else, hears something else 
and understands something else. 

Gaudapadacarya has said in His karikas on the Mandukya-upanisad : 
nasvadayet sukharh tatra nihsahgah prajnaya bhavet i 5 


(III.45ab) 
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One should not enjoy happiness in that state but should become 
unattached through the use of discrimination , } 

(Acharyal:) I should, during My meditation this evening, prevent 
Myself from being overwhelmed by the bliss of savikcilpci- 
samadhi. Then, by impressing upon Myself that I am bliss itself 
and not one who enjoys it, 1 should focus My mind more thoroughly 
on the Atman. Once My mind were to become fully established on 
the Atman and devoid of every transformation of a foim other than 
that of the Atman , how can any distinction between bliss and the one 
experiencing bliss or, for that matter, any other subject-object 
distinction and the sense of individuality show up at all? By 
establishing the mind on the Atman and remaining without any 
thought, I would be acting in accordance with the instruction: 

sanaissanair-uparamed-buddhya dhrtigrhftaya i 
atmasarhstharh manah krtva na kincidapi cintayetu 6 

(. Bhagavad-gM VI.25) 
( One should gradually withdraw with the intellect endued with 
firmness; making the mind established in the Atman, one should not 
think of anything.) 

{ Bhagavatpada has concluded His commentary on the above verse 
by writing that this is the highest instruction about yoga. 

The Maitrayani-upanisad teaches: 

yatha nirindhano vahnih svayonav-upasamyati i 

tatha vrttiksayaccittam svayonav-upasamyati n 7 (IV.4.1) 

Just as a fire bereft of fuel disappears into its source, on the 

termination ofvrttis, the mind disappears into its basis {the Atman). 

layavikseparahitam manah krtva suniscalam i 
yada yatyamambhavarh tada tatparamarh padam 11 s 

{ibid. IV.4.7) 

When, having made the mind free from sleep and distractions and 
very steady, one attains the condition of mindlessness, then one 
reaches the supreme state. 
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tavadeva niroddhavyarh hpdi yavatksayam gatam i 9 

{ibid. IV.4.8ab) 

The mind should be restrained only till it wanes away in the Atman . } 

(Acharyal:) I then opened the Vivekacudamani at random. My eyes 
fell on a verse in which nirvikalpa-samadhi is spoken of. 1 read it 
as also the succeeding three verses; they too deal with nirvikalpa- 
samadhi. My reading enhanced My keenness on going beyond the 
stage of savikalpa-samadhi. 

{At this point, Acharyal picked up the Vivekacudamani and 
chanted the following verses. } 

nirantarabhyasa-vasattadittham 
pakvarh mano brahmani ITyate yada i 
tada samadhih sa vikalpavarjitah 

svato'dvayananda-rasanubhavakahn 10 (363) 

{When thus purified {of misunderstanding and the like about the 
Truth ) by continuous practice, the mind merges in Brahman {by 
remaining without any thought, in the form of Brahman), then there is 
nirvikalpa-samadhi, which brings about the effortless experience of 
non-dual bliss.) 

samadhinanena samastavasana-granthervinaso'khila-karmanasah i 
antarbahihsarvata eva sarvada svarupa-visphurtirayatnatah syat n 11 

{ibid. 364) 

(By this samadhi, there occurs the destruction of the knot of 
impressions ( rooted in ignorance), the annihilation of all one’s 
actions ( leading to rebirth) and the manifestation, without effort, of 
one ’s true nature, within and without, everywhere and for ever.) 

sruteh satagunam vidyanmananarh mananadapi i 
nididhyasam laksagunam-anantarh nirvikalpakam n 12 {ibid. 365) 
(. Reflection (on the Truth) is a hundred times superior to hearing ( the 
Truth). Meditation (on the Truth) is a hundred thousand times greater 
than reflection. Nirvikalpa-samadhi is infinitely superior to that.) 

nirvikalpakasamadhina sphutam 
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brahmatattvam-avagamyate dhruvam i 
nanyatha calataya manogateh 

pratyayantara-vimisritarh bhavet n 13 {ibid. 366) 

{Brahman, the Reality, is realised clearly, with steady certitude, 
by means of nirvikalpa-samadhi but not otherwise, for, then, 
because of the inconstancy of mental activity, the realisation would be 
mixed up with other notions.) 

I reached My place of meditation on the hill around one and a half 
hours before sunset. Sitting in the siddhasana , I performed two cycles 
of prandydma together with the jalandhara, uddiyana and mula 
bcmdhas to promote mental tranquillity. Then, as usual, 1 directed 
My gaze towards the centre of My brows and chanted the Pranava. 
That day, 1 beheld an unbounded expanse of blue, resembling the 
sky. 

The notion, “1 am the non-dual Brahman apart from which nothing 
whatsoever exists” that was prominent and naturally persistent since 
the previous evening had been intensified by My savikalpa-samadhis 
of the morning and by My reading and reflection of the afternoon. 
So, 1 did not have to cultivate it. 1 had barely seen the soothing 
expanse of blue when it vanished. 1 felt Myself expanding and 
becoming like space. The sense of T nearly vanished and My mind 
entered savikalpa-samadhi. 

The bliss was very great. However, with effort, 1 restrained Myself 
from being overwhelmed by it and thought, “1 am not the one 
experiencing bliss but am bliss itself.” In a trice, a shaip change 
occurred. Awareness of the distinction of the concentrator, 
concentration and the object of concentration completely 
disappeared. No more was there any sense of individuality or of 
space, time and objects. Only Brahman , of the nature of absolute 
existence, pure consciousness and ultimate bliss, shone bereft of 
the superimposition of even a trace of duality. 

After about two hours, the mind descended to the level of savikalpa- 
samadhi and mild awareness of the distinction of the concentrator, 
concentration and the object of concentration reappeared. Though the 
bliss of savikalpa-samadhi was by far greater than the joy of any 
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worldly enjoyment, it was nothing compared to the absolute, non- 
dual bliss of nirvikalpa-samadhi. Gradually, 1 became lightly 
aware of the body and of the build up of breathing that must have 
almost totally stopped earlier. 

{The Maitrayani-upanisad declares: 

samadhi-nirdhuta-malasya cetaso nivesitasyatmani yatsukham 
bhavet i 

na sakyate varnayitum gira tada svayarh tadantahkaranena 
gfhyate n 14 (IV.4.9) 

The bliss that is had by the mind that has been cleansed of impurities 
by samadhi and which is absorbed in the Atman cannot be described 
in words. It is experienced by the mind itself at that time. 

About the highest samadhi , the Lord says in the Bhagavad-gita : 

yatroparamate cittarh niruddham yogasevaya i 
yatra caivatmanatmanarh pasyannatmani tusyati n 15 (VI.20) 

sukhamatyantikam yattadbuddhigrahyamatlndriyam 
vetti yatra na caivayam sthitascalati tattvatah ii 16 (VI.21) 

At the tune when the mind restrained through the practice of yoga 
gets withdrawn, and just when, by seeing the Atman by the purified 
mind, one remains contented in the Atman alone; when one 
experiences absolute bliss, which can be intuited by the intellect and 
which is beyond the senses, and being established thus, this person 
does not swerve from the Reality... 

Anandagiri differentiates samprajnatal savikalpa and ascirii- 
prajhata/nirvikalpa samadhis thus in his gloss on Bhagavatpada’s 
bhasyci on verse (VI.20) of the Bhagavad-gita : 

dvividhah samadhih sarhprajhato'samprajhatasca 
dhyeyaikakarasattvavrttirbhedena kathahcijjnayamana 
samprajnatah samadhih kathamapi prthagajnayamana saiva 
sattvavrttirasarhprajnatah samadhih 17 

Samadhi is of two kinds; samprajhata and asamprajnata. The pure vrtti 
(modification of the mind) of the form of just the object meditated upon 
constitutes samprajndta-samadhi if it is somehow apprehended 
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apart from its object. That very vrtti constitutes asamprajndta- 
samadhi when it is, in no way, apprehended apart from its object. 

In the Sarva-vedanta-siddhanta-sara-sangrahah attributed to 
Bhagavatpada, it is said about nirvikalpa-samadhi on Atrnan- 


Brahman : 

Jnatradibhavam-utsrjya jneyamatra-sthitirdrdha i 

manaso nirvikalpah syat samadhiryogasarhjnitah n 18 (823) 

jale niksipta-lavanam jalamatrataya sthitam i 

prthah na bhati kintvambha ekamevavabhasate n 19 (824) 

yatha tathaiva sa vrttirbrahma-matrataya sthita i 

ppthan na bhati brahmaivadvitlyam-avabhasate n 20 (825) 

jnatradikalpana'bhavanmato'yam nirvikalpakah i 21 (826ab) 


That is nirvikalpa-samadhi, which is termed yoga, wherein the 
mind, bereft of the modes of the knower, knowing and the object of 
knowledge, remains firmly established as the object (Brahman). Salt 
put in water remains as one with the water and does not manifest 
separately. Only water manifests. In like manner, the mental vrtti (of 
the form of Brahman) remains as one with Brahman and does not 
manifest separately. The non-dual Brahman alone manifests. Due to 
the absence of the conception of the knower, known and object of 
knowledge, this samadhi is called nirvikalpa . } 

(Acharyal:) When I opened My eyes, I could see the scene in front 
of Me and yet did not see it, for I was quite indifferent to the 
apparent diversity rooted in names and forms. So clear was the 
realisation that I was of the very nature of absolute existence that I 
apprehended nothing whatsoever as existing apart from Me. 
Everything was like bubbles on the ocean that was Myself. When I 
rose after some time. My body felt light like cotton wool and as 1 
walked down the hill, it seemed as if I were on a moving canoe. 

After about an hour the apprehension, “1 am the Supreme Brahman 
other than which there is nothing” started to slowly weaken from 
being on par with perceiving a fruit in one’s open palm. However, 
even when its attenuation stopped, it was much stronger than it had 
been when I had sat down to meditate. 
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That night, when it was time for Me to go to sleep, I readied Myself 
to meditate. Even before a hue manifested, the notion, “1 am 
Brahman ” became greatly intensified. Without any effort, 1 shot past 
the stages of deep meditation and savikalpa-samadhi and entered 
nirvikalpa-samadhi. By divine grace, attaining nirvikalpa-samadhi had 
become very easy for Me. 1 remained in it for over three hours. 
Then, though 1 felt fresh, I lay down and slept for a while. I got up 
at My usual time of awakening. 

In the last of the seven dreams in the course of which 1 received 
instructions about yoga from Siva, the Lord had taught Me nada- 
anusandhana. After that, I began to practice it for some minutes, 
once a week. I have told you about this. That morning, as usual, I closed 
My ears, nose and mouth with My hands to commence My 
contemplation on the sound heard in the right ear. The ocean-like sound 
that I heard abruptly grew in intensity. Then, in quick succession, 
1 heard a variety of sounds. These included those of a drum, a flute and 
a vlna. 

{The Nadabindu- upanisad teaches: 

adau jaladhi-jlmuta-bherT-nirjhara-sarhbhavah i 
madhye mardala-sabdabho ghanta-kahalajastatha n (34) 

ante tu kirhkinT-varhsa-vTna-bhramara-nihsvanahi 22 (35ab) 

At first, the sounds are like those proceeding from the ocean, 
clouds, kettle-drum and a waterfall. In the middle stage, they are like 
those from a mcirdala ( a musical instrument), bell and horn. In the 
final stage, the sounds are like those of tinkling bells, a flute, a vlna 
and bees. 

vismrtya sakalam bahyarh nade dugdhambuvanmanah i 
eklbhuyatha sahasa cidakase villyate n 23 {ibid. 39) 

Having become insensible to everything external, the mind unites 
with the sound focused on, like water with milk. Then, it quickly 
dissolves in the space that is consciousness . } 

Each sound lasted for only a few moments before being replaced by 
the next. I had heard the same sounds, in the same sequence, when 
the Lord had demonstrated nada-anusandhana in the dream. When the 
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last of the sounds ended, there was just silence. My mind became 
extremely tranquil and suffused with bliss. The sense of “1” rapidly 
faded away completely and nirvikalpa-samadhi ensued. Only non- 
dual, objectless consciousness remained. About an hour passed before 
the mind descended from samadhi. 

I: Did Acharyal keep the ears, nostrils and the mouth closed for the 
entire duration? 

Acharyal: No. After having practised nada-anusandhana a few 
times, I had started using My hands to block My ears, nose and mouth 
for only less than a minute. Once 1 heard the internal sound and 
focused on it, I was able to continue to hear it clearly even if I lowered 
My hands. On this occasion, 1 must have, by force of habit, stopped 
closing My ears and nose shortly after beginning My meditation. 
When I emerged from samadhi. My hands were not in contact with 
My face at all; they were resting on My lap. 

I: Before this, had Acharyal attained samadhi with some internal 
sound as the object just as Acharyal had with a divine form as object? 

Acharyal: No. Only months later, for the fun of it, I engaged in 
such samadhi and also experimented with nada-anusandhana the way 
1 had done with focusing on a divine form. 

I: Such being the case, what was the reason for Acharyal resorting that 
day to nada-anusandhana to attain nirvikalpa-samadhi on the 
Absolute? 

Acharyal: There was no premeditation on My part in this regard. The 
Lord had demonstrated nada-anusandhana to Me and it was His 
will that 1 experience the culmination of this form of laya-yoga that 
day. I do not have any other explanation. 

{The Yogatattva-upanisad teaches: 

yogo hi bahudha brahmanbhidyate vyavaharatah i 
mantrayogo layascaiva hatho'sau rajayogatah n 24 (19) 

O Brahma, with regard to practice, yoga is diverse; there is mantra- 
yoga, laya-yoga, hathci-yoga and raja-yoga. 
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layayogascittalayah kotisah parikirtitah i 25 {ibid. 23ab) 

Lciya-yoga is characterised by the absorption of the mind. Myriad 
forms of it are spoken of. 

Bhagavatpada says in His Yogataravali : 

sadasivoktani sapadalaksalayavadhanani vasanti loke i 
nadanusandhana-samadhimekarh manyamahe manyatamarh 
layanam n 26 (2) 

There are, in the world, a lakh and a quarter forms oflayci ( absorptive ) 
attentions that have been spoken of by Sadasiva. We regard only 
samadhi stemming from contemplation on nada to be the worthiest 
among the layas . } 

(Acharyal:) That afternoon itself, 1 once again attained 
nirvikalpa-samadhi on the Supreme, this time through kundalim- 
centred laya-yoga. I have told you about all My experiences 
related to the kundalim that took place earlier. You would have 
discerned that they were unpremeditated and occurred with almost 
no effort of Mine. This one too was like them. 1 believe that Amba, 
who had Herself taught Me about the kundalim a few months after 
My samnyasa, straightaway vouchsafed those experiences and, 
that afternoon, their culmination. 

1 had just apprehended a hue between My brows when, involuntarily, 
1 adopted the jalandhara, uddiyana and inula bandhcis and My 
attention turned to the anahata-cakra. 1 apprehended the kundalim 
there. It seemed that the elements earth, water and fire had become 
absorbed in the kundalim. As the divine Sakti headed rapidly to the 
sahasrara, leaping, as it were, from one cakra to the next higher 
one, air, space and the organs too duly merged into her. 

When the kundalim reached the sahasrara, all duality, inclusive of 
the sense of “1” and awareness of the distinction of the agent of 
meditation, meditation and the object of meditation, thoroughly 
vanished. Just objectless consciousness of the very nature of bliss 
shone. This nirvikalpa-samadhi lasted for about an hour. As the mind 
lightly came out of nirvikalpa-samadhi, the descent of the kundalim 
from the sahasrara, through the ajha-cakra, to the visuddhci-ccikra 
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was discernible. 1 regained mild awareness of the body without 
sensing any further descent of the Sakti and opened My eyes. 

Though the approaches were different, there was no difference between 
the state I attained then and those I attained on the previous evening at 
the hill, at night and in the morning through nada-anusandhana. 
On all these occasions just the non-dual Truth remained, without 
any appearance of duality. It was now quite clear to Me that 
consciousness does shine in all its glory without any object 
whatsoever and that the Atman is of the nature of consciousness. 

Shortly after My nirvikalpa-samadhi of that afternoon, 1 reflected 
on the following lines. Suppose the Atman were knowable like an 
object. The question would then arise as to who can know the Atman. 
The answer cannot be that the Atman is known objectively by Itself, 
for it is impossible for any entity to be both the subject and the 
object of a cognition. The Atman cannot be known by the intellect, 
mind, organs, body and objects, for they are all inert. Moreover, the 
Atman is the unchanging witness of the presence and the absence 
of thoughts. When the intellect and mind are themselves just 
objects witnessed by the Atman, how could they be the perceivers 
of the Atman ? The scripture declares that the Atman is Brahman and 
there is no knower other than the Atman-Brahman. Thus, the Atman 
is just not knowable like some external object. 

{The Kena-upanisad teaches: 

anyadeva tadviditat 27 (1.3) 

It is surely different from the known. 

It is said in the Brhadaranyaka-upanisad : 

yenedam sarvarh vijanati tarn kena vijanlyat 28 (II.4.14) 

Through what should one know That owing to which all this is known. 

na vijhatervijnataram vijanlyah 29 {ibid. III.4.2) 

You cannot know That which is the knower of {mental) knowledge. 

nanyadato'sti vijnatf 30 {ibid. III.8.11) 

There is no other knower but This . } 
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Though not knowable l ik e an inert object by any means of 
knowledge, the Atman, which is none other than Brahman, is not 
unknown either. What is other than oneself and inert may be 
unknown. The Atman, however, is one’s very self and is of the 
nature of consciousness. Consciousness is what reveals objects and 
never needs to be revealed by anything else. It is presupposed in 
every act of knowing and is ever self-established. 

The agent of even the act of knowing, which has a beginning and an 
end. cannot but be subject to change. Further, only an entity subject 
to change can experience pleasure and pain. As the Atman is 
changeless, It is neither the agent of any act. inclusive of that of 
knowing, nor is It subject to pleasure and pain. Agency, suffering, 
enjoyment of pleasure and the like belong to the changeful intellect. 
However, owing to avidya, one mistakenly superimposes these that 
belong to the intellect on the Atman. Also, though the intellect is inert, 
the consciousness of the Atman is wrongly ascribed to it and the 
intellect-centred “I” passes off as a conscious agent and experiencer. 

The scripture advocates realisation of Brahman not in the sense of 
knowing what is unknown but in the sense of getting rid of the 
avidya- based superimposition on It. Whether focused on the Atman or 
distracted, the mind is but an inert entity illumined by the Atman. 
However, the mental vrtti of the form of Brahman destroys, as 
declared by the scripture, avidya that rests in and veils Brahman and 
presents It wrongly. 

{ Bhagavatpada writes in His bhasya on verse (XVIII.50) of the 
Bhagavad-gita : 

...avidyadhyaropana-nirakaranamatrarh brahmani kartavyam 
natu brahmajhane yatno'tyanta-prasiddhatvat i avidya-kalpita- 
namarupa-visesakarapahrta-buddhitvad-atyanta-prasiddharh 
suvijneyam-asannataram-atmabhutam-apy-aprasiddham 
durvijneyam-atiduram-anyadiva ca pratibhaty-avivekinam i 
bahyakara-nivrttabuddhlnarh tu labdha-gurvatma-prasadanarh 
natah pararh sukham suprasiddham suvijneyarh svasannamasti i 31 
What is to be undertaken is only the elimination of the superimposition 
on Brahman through avidya , but no effort is needed for knowing 
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Brahman, for It is quite self-evident. It is because the intellect is 
distracted by particular appearances of name and form imagined 
through avidya that Brahman, even though self-evident, easily 
realisable, nearer than all else and identical with oneself, appears to 
be concealed, difficult to realise, very far and different. But to those 
whose intellect has become freed from external appearances and 
who have obtained the grace of the Guru and serenity of the mind, 
there is nothing more blissful, manifest, well known, easily realised 
and nearer than this. 

In His bhasyci on Brhaddranyaka-upanisad (III.5.10), Bhagavatpada 
writes: 

etavaddhi brahmanena kartavyam yaduta sarvanatma-pratyaya- 
tiraskaranam-etatkrtva krtakrtyo yogi bhavati i 32 

All that one who has understood Brahmcmfrom the words of Guru and 
the scripture needs to do is to eliminate all notions of the non- 
Atman. Having done so, he becomes a yogin who has accomplished his 
task . } 

(Acharyal:) I went on to reflect as follows. Suppose a person, who is 
adept at yoga, feels he is established in the Atman when he is in 
samadhi but that he deviates to some extent from the Reality when he 
emerges from samadhi and engages in activity. Such a person is 
not free from avidya. 

Samadhi and distraction are conditions of the mind and not of the 
Atman. The Atman is ever changeless and of the nature of 
consciousness. Samadhi and distraction do not affect it in any way. It 
is because this yogin is not free from identification with the mind that 
he sees himself as influenced by changes in the state of the mind. He 
who has fully realised that he is the changeless Reality remains 
established in the Reality and unaffected regardless of whether his 
mind is in a focused, agitated or dull condition. 

prakasam ca pravrttim ca mohameva ca pandava i 

na dvesti sampravrttani na nivrttani kahksati n 33 

(. Bhagavad-glta XIV. 22) 
{O son of Pandu, he ( who has gone beyond the three Gunas ) neither 
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dislikes illumination, activity and delusion ( the effects ofscitU’a, rajas 
and tcnnas respectively ) when they appear, nor does he long for 
them when they disappear .) 

I should conform to these words of the Lord and not become 
attached to nirvikalpa-samddhi under the delusion that for its duration 
I become one with Brahman. 

{Bhagavatpada’s bhasyci on the Gaudapada-kdrika (11.38) mns, in 
part, as follows: 

..yatha'tattvadarsl kasciccittam-atmatvena 
pratipannascittacalanam-anucalitam-atmanarh 
manyamanastattvaccalitarh dehadibhutam-atmanarh 
kadacinmanyate pracyuto'ham-atmatattvadidanTm-iti i samahite 
tu manasi kadacit-tattvabhutam prasannatmanarh manyata 
idanTmasmi tattvlbhuta iti i na tatha"tmavidbhavet i atmana 
ekarupatvat-svarupa-pracyavanasambhavacca i sadaiva 
brahmasmTty-apracyuto bhavet 34 ... 

He who has not realised the Reality accepts the mind as the Atman 
and thinks the Atman to be changing in accordance with the states 
of the mind, or, at times, accepts the body and the like to be the 
Atman and thinks, “I am now alienated from the reality that is the 
Atman. ” When at times the mind becomes concentrated, he thinks 
himself to be united with the Reality and in peace under the belief, 
“ lam now identified with the Reality. ” The knowerof the Atman should 
not be like that because the nature of the Atman is ever the same and 
because it is impossible for anything to change its nature. He 
should for ever be unwavering from the Reality, with the conviction, 
“lam Brahman. ”} 

(Acharyal:) Perception of the world could affect the vision of the Truth 
of one who ascribes reality to duality but not of one to whom names 
and forms are illusory. He who firmly knows that what lies in front of 
him is dry sand is not affected by the appearance or disappearance of 
a mirage there. Likewise, he who knows that there is nothing 
whatsoever apart from Brahman cannot be affected either by the 
appearance of the mirage -like world of names and forms or its 
disappearance during samadhi or deep sleep. 
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JTvabhava-jagadbhava-badhe svatmaiva sisyate n 35 

( PancadasI VI. 1 2cd ) 

napratltistayorbadhah kintu mithyatvaniscayah i 

no cet-susupti-murcchadau mucyetayatnato janah n 36 (ibid. 

VI.13) 

paramatmavaseso'pi tatsatyatva-viniscayah i 
na jagad-vismrtirno cejjTvanmuktirna sambhavet n 37 (ibidN 1.14) 

When the existence of the JTva ( individual self) and the existence of 
the universe are negatived, one’s Atman alone remains. Their 
negation is not their non-perception but only a firm conviction that they 
are unreal. If it were not so, people would attain liberation without 
any effort in the states such as of deep sleep and unconsciousness. The 
realisation of the residuary nature of the Supreme Atman is also 
only the firm conviction about Its Reality. It is not forgetfidness of the 
world. If this were not the case, jivanmukti (liberation from bondage 
even while living ) would not be possible . } 

(Acharyal:) In support of My conviction about the illusory nature of 
the world and that there exists nothing apart from the non-dual Reality, 
I reflected on the similarity between the states of waking and 
dream. 1 also thought of how the states of waking, dream and deep 
sleep rule each other out and of the persistence in all of them of 
consciousness, their witness. 

In the evening, at about the same time as on the previous evening, 
I went to My place of meditation on the hill. There, I entered nirvikalpa- 
samadhi exactly as on the previous night. After about an hour, I 
opened My eyes. The falsity of names and forms was crystal clear 
and so was the certainty that there was nothing that was other than 
consciousness. Shortly, even without My shutting My eyes or making 
any effort, I plunged once again into nirvikalpa-samadhi. This time 
too the samadhi lasted for about an hour. 

{The Sarasvatl-rahasya-upamsad speaks of two kinds of 
nirvikalpa-samadhi, one related to the external and the other to the 
internal. The verses concerned appear in identical form in the Drg- 
drsya-viveka. 
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svanubhuti-rasavesad-dfsya-sabdavupeksya tu i 
nirvikalpassamadhissyannivatasthita-dlpavat n 38 (26) 

Nirvikalpa-samadhi is that in which the mind becomes steady like a 
lamp kept in a windless place and in which one becomes indifferent to 
(internal) objects and sounds on account of complete absorption 
in bliss. 

sthabdhlbhavo rasasvadat-trtTyah purvavanmatah i 39 (ibid. 29ab) 
The insensibility, on account of bliss, of the mind (to external 
objects), akin to that in savikalpa-samadhi, is designated as nirvikalpa- 
samadhi. } 

(Acharyal:) Except for an hour, during which I slept, I spent the rest 
of the night in nirvikalpa-samadhi. It was not as though 1 was 
particular about doing so, for, by then, there was essentially no 
difference for Me between samadhi and the perception of the world as 
regards My abidance in Brahman. As 1 was feeling very fresh, 
instead of lying down, I casually sat cross-legged. Suddenly, My mind 
plunged into nirvikalpa-samadhi. 

The next day, I went into nirvikalpa-samadhi in the morning and 
in the afternoon for an hour each. The conviction about the falsity 
of duality and of My being of the nature of changeless 
consciousness was so strong and steady that almost no avidya- 
based notions of the non -Atman cropped up. Those few that did 
were neutralised swiftly. The knowledge that Brahman alone is all 
this had almost fully fructified. This was My state when I went in 
the evening to the summit of the hill one and a half hours before 
sunset. 

1 directed My gaze to between the brows and, without any 
premeditation, chanted, “om namah sivaya ” rather than just the 
Pranava. Soon, I beheld a moon-like disc of light between My brows. 
The mind became increasingly quiet, the sense of “1” faded away 
and, effortlessly, nirvikalpa-samadhi ensued. When 1 opened My 
eyes, the sun was about to set. Two birds were seated on My 
shoulders. 

That Brahman is all was as clear as a fruit in one’s palm. My mind 
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automatically went into nirvikalpa-samadhi once again a few minutes 
later and remained in that state for nearly an hour. Shortly after 1 
regained awareness of the body and the surroundings, a big monkey 
bounded up to Me and positioned itself on My lap. After being cuddled 
for a while by Me, it left. I walked down the hill and found My 
attendant waiting there with a lamp. 

By the grace of Acharyal and God, the 

“svanubhavo brahmatmana samsthitih 40 

(< direct realisation of Brahman and firm establishment in Brahman)”, 

spoken of in the Vivekacudamani (in verse 2) occurred at one stroke 
that evening. To this day, there has been no deviation from the 
Reality. 

{ Bhagavatpada has said in His Brahmasutra-bhasya : 

...sarvaduhkha-vinirmuktaikacaitanyatmako'ham-ityesa 
atmanubhavahi na caivamatmanam-anubhavatah kincid- 
anyatkftyam-avasisyate i 41 (IV.1.2) 

“ lam of the nature of consciousness, one and free from all miseries ” - 
such is the realisation of the Atman. There is nothing else that needs 
to be done by the one who realises the Atman thus. 

About svanubhavah (realisation of Brahman) and brahmatmana 
samsthitih (firm establishment in Brahman ), which characterises 
jivanmukti (liberation while living), occurring at one stroke for a 
renunciant, it is said in the Vasanaksayaprakaranci of the 
Jivanmukti-viveka: 

tatropasya-saksatkaraparyantam-upastirh krtva yadi jnane 
pravarteta tada vasanaksaya-manonasayordrdhataratvena 
jnanadurdhvam vidvatsarhnyasa-jTvanmuktT svata eva sidhyatah i 
tadpsa eva sastrabhimato mukhyo vidyadhikarT i 42 

In the case of the person who has performed meditation to the extent of 
realising the prescribed object of meditation [such as a form of 
God] and thereafter strives for the knowledge of the Truth, by virtue 
of his firm obliteration of mental tendencies and dissolution of the 
mind, the renunciation of a knower and jivanmukti occur automatically 
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on the dawn of the realisation of the Truth. Such indeed is the 
person who is pre-eminently fit for enlightenment and considered by 
the scripture. 

About jivanmukti being a fact, Bhagavatpada has written in His 
Brahmasutra-bhasya on siitra (IV. 1.1 5): 

api ca naivatra vivaditavyam brahmavida kancitkalarh sarTrarh 
dhriyate na va dhriyata iti i katharh hyekasya svahpdaya- 
pratyayam brahmavedanarh dehadharanam caparena 
pratiksepturh sakyeta? srutismrtisu ca sthitaprajnalaksana- 
nirdesenaitadeva nirucyate i 43 

Furthermore, no difference of opinion is possible here as to whether 
or not the body is retained for some period { after enlightenment ) 
by the knowers of Brahman. For, when somebody has the conviction 
in his heart that he has realised Brahman and yet retains the body, 
how can this be denied by anybody else? This very fact is elaborated 
in the Upciniscids and Smrtis in the course of determining the 
characteristics of a sthitah-prajhci { the man of steady knowledge 
of the Truth). 

Bhagavatpada has said in His Upadesasahasri : 

arabdhasya phale hyete bhogo jnanarh ca karmanah i 
avirodhastayoryukto vaidharmyarh cetarasya tu n 44 

(Metrical part IV.4) 

It is reasonable that, being the consequences of actions of past 
births that have begun to fructify and yielded the present body, 
knowledge of Brahman and the experience of pleasure and pain are 
not incompatible. Other kinds of actions {of the past that have yet to 
begin to yield results and those done after enlightenment ) are 
different {and are destroyed by knowledge). 

dehatmajnanavajjhanarh dehatmajnanabadhakam i 
atmanyeva bhavedyasya sa necchannapi mucyate n 45 

(Metrical part IV.5) 

He who has the knowledge of the Atman that negates the erroneous 
notion that the body is the Atman and is as firm as the erroneous notion 
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of the common folk that the body is the Atman is liberated even 
without his wishing for it. 

The Lord has said in the Bhagavad-gita : 

kamakrodha-viyuktanarh yatlnarh yatacetasam i 
abhito brahmanirvanarh vartate viditatmanam n 46 (IV.26) 

For the monks who have control over their mind, who are free 
from desire and anger and who have realised the Atman, there is 
absorption in Brahmin ( liberation ) whether they are living or dead. 

In the Brhadaranyaka-upanisad, the jivanmukta is eulogised thus: 

sa brahmanah kena syadyena syattenedpsa eva i 47 (III.5.1) 

Flow does that knower of Brahman behave ? Howsoever he may 
behave, he is just such. 

Further, 

esa nityo mahima brahmanasya na vardhate karmana no 
kanlyan i 48 (ibid. IV.4.23) 

This is the eternal glory of a knower of Brahman; it neither 
increases nor decreases through ( good or bad) action , } 

{Dates of the major events of the final phase of Acharyal's 
sadhana 

Vision and blessing of Siva : 

5.12.1935, Thursday, Yuva Margasira sukla dasamT 
Commencement of nirguna-dhyana after scripture-based reflection: 

6.12.1935, Friday, Yuva Margasira sukla ekadasi 
Attainment of savikalpa-samadhi on Brahman : 

7.12.1935, Saturday, Yuva Margasira sukla dvadasi 
Attainment of nirvikalpa-samadhi on Brahman 

10.12.1935, Tuesday, Yuva Margasira pournam:} 






14. The Divine Drama that Followed 

[The following conversation took place in August 1989. It is a 
continuation of the one recorded earlier in which Acharyal revealed 
about His vision of Siva; Siva told Acharyal to focus on the formless 
Absolute and blessed that Acharyal would soon become established 
in Brahman .] 

I: Did Acharyal inform Paramacharyal about the consummation of 
Acharyal’ s sadhana as foretold by the Lord? 

Acharyal: No. Being My Guru and an excellent srotriya- 
brahmanistha (sage versed in the scriptures and established in 
Brahman ), He had the authority and the competence to decide upon not 
only the initiation and form of My sadhana but also its progress and 
culmination. 

esa brahmalokah samradenam prapito'siti hovaca yajnavalkyah 1 
(Brhadaranyaka-upanisad IV.4.23) 

(This is the world of Brahman, O Emperor. You have attained this. 
Thus said Yajhavalkyci .) 

Yajnavalkya, the Guru, was the one who confirmed that Janaka, his 
disciple, had realised Brahman and become a jivanmukta. It is 
possible for a disciple to have the delusion that he has realised the Truth 
though he is yet to do so. Did not Narada mistakenly take it on knowing 
prana that he had known the Truth and stop requesting Sanatkumara 
for further instructions about the Atman? As a worthy Guru would, 
Sanatkumara corrected Narada and led his disciple to the Truth. 

yadi manyase suvedeti 2 ( Kena-upanisadll.l ) 

(If you think that you have known Brahman well ...) 

The Guru may even challenge the disciple’s understanding like this 
so as to ensure firm, flawless realisation of the Truth. 

{Bhagavatpada’s bhasya on the segment of the dialogue between 
Sanatkumara, the Guru, and Narada, the disciple, referred to by 
Acharyal and occurring in the Chdndogya - upanisad is: 
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sa esa naradah sarvatisayam pranam svamatmanarh 
sarvatmanarh srutva natah paramastTtyupararama i na 
purvavatkimasti bhagavah pranadbhuya iti papraccha i 
yatastamevarh vikaranrta-brahmavijhanena paritustam- 
akrtartharh paramartha-satyativadinam-atmanarh 
manyamanarh yogyarh sisyarh mithyagrahavisesad- 
vipracyavayannaha bhagavan-sanatkumarah i 3 

(Bhdsya on the Chandogya-upanisad V II. 16.1) 
Having heard of that prana which transcends everything, which is to 
be seen as one ’s self and which is the self of all, Narada stopped as 
he thought “There is nothing superior to this. ” He did not ask, on 
the lines of his having done earlier, “O venerable sir, does anything 
exist that is greater than prana? ” Having found Narada satisfied 
thus with this Brahman (prana) that is a modification and is unreal and 
regarding himself as having realised the highest Truth and so 
transcendent in speech but actually not having accomplished the 
highest end , Sanatkumara spoke to his competent disciple and drew 
him away from his specific false notion. 

Introducing the passage of the Kenci-upanisad cited by Acharyal, 
Bhagavatpada has written in His Vdkya-bhdsya: 

viditaviditabhyam nivartya buddhirh sisyasya svatmany- 
avasthapya tadeva brahma tvarh viddhTti svarajye'bhisicyopasya- 
pratisedhenathasya buddhirh vicalayati yadi manyase 
suvedaham brahmeti i sa punarvicalana kimarthetyucyate 
purvagrhlte vastuni buddheh sthiratayai i 4 

( Vdky’a-bhasya on Kena-upanisad II. 1) 
Having turned away the mind of the disciple from what is known (such 
as a pot) and what is unknown, fixed it upon his own Atman and 
crowned him in the kingdom of his Atman by negating Brahman ’s 
being an object of contemplation with the words, “Know that to be 
Brahman ... ”, the teacher shakes the understanding of the disciple by 
saying, “If you think that you know Brahman well ...” What, then, is 
the purpose of such shaking? The answer is, “For ensuring firm 
realisation of the Truth grasped earlier. ”} 

I: When and how did Paramacharyal react to AcharyaPs establishment 
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in the Absolute? 

Acharyal: As 1 was returning from the hill, 1 saw Acharyal 
standing outside Sacchidananda Vilas and looking in My direction. He 
beckoned to Me and went inside. When I went to His presence, He was 
alone. Even before I could prostrate before Him, He rushed to Me and 
embraced Me. Then, holding Me by My shoulders, He said, “1 am so 
very happy.” 

bhidyate hfdayagranthischidyante sarvasamsayah i 
kslyante casya karmani tasmindrste paravare it 5 

( Mundaka-upanisad II.2.8) 
( When the supreme Atman, which is both high and low, is realised, 
the knot of the heart ( comprising the host of tendencies and impressions 
of ignorance in the form of desires) is destroyed, all doubts come to an 
end and one ’s actions become dissipated.) 

atha martyo'mrto bhavatyatra brahma samasnute 6 

( Brhadaranyaka-upanisad IV.4.7) 
(Then, he who was subject to death, becomes deathless and attains 
identity with Brahman while living in this very body.) 

yastvatmaratireva syadatmatpptasca manavah i 
atmanyeva ca samtustastasya karyarh na vidyate n 7 

( Bhagavad-gTtd III. 17) 

(But that man who rejoices only in the Atman, is satisfied with just the 
Atman and who is contented in just the Atman - for him, there is no 
duty to perform.) 

Acharyal cited these passages and said, “Such declarations of the Sruti 
and Smrti are applicable to You who abide as the Supreme 
Brahman.'" Altering the words of Gaudapadacarya a little, He told Me: 

tattvam-adhyatmikarh drstarh tattvam drstarh tu bahyatah i 
tattvTbhutastadaramastattvad-apracyuto bhavan n s 

(The Reality has been seen (by You) in the context of the individual 
and in the external world. You have become identified with the Reality. 
You rejoice in the Reality. You are undeviating from the Reality.) 

{The original verse of Gaudapadacarya, which is in the form of a 
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teaching, is: 

tattvam-adhyatmikarh dpstva tattvam dpstva tu bahyatah i 
tattvTbhutastadaramastattvadapracyuto bhavetn 9 

Having examined the Reality in the con text of the individual and in 
the external world, one should become identified with the Reality, 
should have one ’s delight in the Reality and should not deviate from 
the Reality . } 

(Acharyal:) On Acharyal’s letting go of My shoulders, 1 prostrated 
before Him for long, placing My hands and head on His feet. Such was 
Acharyal’ s greatness that He highly appreciated anything positive 
in another. His instructions, blessings and grace were responsible for 
My sadhana and whatever I achieved. Yet, Acharyal did not take 
any credit. He was so thoroughly free from egoism. Where can one 
now find the likes of Him? 

[The following conversation took place at Sringeri, in August 1989 a 
day after the preceding one.] 

I: Were Acharyal’s firm establishment in Brahman and confirmation 
of the same by Paramacharyal on that evening followed, in the next 
few days, by major behavioural changes? 

Acharyal: Yes, but they were not the consequences of the knowledge 
of the Tmth. Since that evening, samadhi ceased to have any role as 
an aid to realise Brahman. However, I had been repeatedly abiding 
in nirvikalpa-samadhi since pournamT (the day of the full moon). 
Nirodhci-samskaras (impressions stemming from the interception of 
the mind) had, consequently, become intense. Because of this and utter 
indifference to names and forms, My mind subsided readily and on 
its own into nirvikalpa-samadhi. Such abidance in samadhi made the 
mind even further disposed to reposing in nirvikalpa-samadhi and 
disinclined towards everything else. 

{In the Pahcadasi, it is said: 

niscitya sakrdatmanarh yadapeksa tadaiva tam i 
vakturh manturh tatha dhyatum saknotyeva hi tattvavit n 10 


(IX. 95) 
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upasaka iva dhyayan laukikam vismaredyadi i 

vismaratyeva sa dhyanadvismrtima tu vedanat n 11 (IX.96) 

dhyanam tvaicchikametasya vedanan-muktisiddhitah i 12 

(IX.97ab) 

Having once acquired firm knowledge of the Atman, the knower of 
the Truth is certainly able to talk about It, think about It and to meditate 
upon It whenever he wants to do so. If it be said that he would forget 
worldly dealings while meditating like a practitioner of meditation, 
the response is that he indeed does so but that forgetting is the 
consequence of meditation and not that of knowledge. Meditation is, 
however, optioned for him since liberation has already been 
secured by knowledge. 

About the nirodha-samskdras referred to by Acharyal, Vyasa writes in 
his bhasya on Yogasutra (1.51): 

nirodhasthiti-kalakramanubhavena nirodhacittakrta- 
sarhskarastitvam-anumeyam i 13 

The existence of nirodha-samskara generated by the interception of the 
mind is to be inferred by the experience of increase in the duration for 
which the state of in terception persists. 

Vacaspati Misra clarifies in his gloss, Tattva-Vaisaradi : 

etaduktam bhavati-vairagyabhyasa-prakarsanurodhl 
nirodhaprakarso muhurtardhayamadi-vyapitaya'nubhuyate 
yogina 14 

What is said is that the in tensity of the in terception of the mind is in 
accordance with the intensity of detachment and practice and is 
experienced by the yogin by the extension of interception for increasing 
periods of time, such as for a muhurta (48 minutes), arclha-yama (96 
minutes ) and so on , } 

(Acharyal:) That night, no sooner did I lie down than I went into 
nirvikalpa-samadhi. By the time I emerged from it, the night had 
passed. When I completed performing My asanas and readied Myself 
to start pranayama. My mind again plunged into nirvikalpa- 
samadhi. It remained in that state for about half an hour. Another 
session of nirvikalpa-samadhi, which occurred spontaneously during 
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My ahnika, preceded My usual Friday-visit to the temples. 

I: Did Acharyal experience the same indifference towards Saradamba 
as towards names and forms in general? 

Acharyal: No. As I silently stood before Her, tears of joy flowed from 
My eyes. 

{It is recorded in the Bhagavata-purana : 
saunaka uvaca 

sa vai nivrttiniratah sarvatropeksako munih i 

kasya va brhatTmetam-atmaramah samabhyasat n 15 (1.7.9) 

Saunaka asked, “Decidedly, that sage (, Suka ) was intent on 
withdrawal, indifferent to everything and revelled in only the Atman. 
How then did he master this voluminous work? 

suta uvaca 

atmaramasca munayo nirgrantha apyurukrame i 
kurvantyahaituklrh bhaktim-itthambhutaguno harih n 16 

0 ibid . 1.7.10) 

harergunaksiptamatirbhagavan-badarayanih i 
adhyaganmahadakhyanarh nityarh visnujanapriyah n 17 

(ibid. 1.7.11) 

Suta said, “Even sages who revel in only the Atman and are 
without any bond (or, have given up even the study of texts) are devoted, 
without any expectation whatsoever, to the Lord. Such is the excellence 
of God. The heart of the blessed sage, the son of Vyasa, was 
captivated by the glories of the Lord and he ever loved devotees of God. 
So, he learnt this great work . } 

I: How did Acharyal’ s deep introversion affect Acharyal’ s attending 
to Sri Ramachandra Sastry’s Tarka lessons that day? 

Acharyal: Though it was not anadhyayana (the period when 
traditional classes are not conducted), I had no classes on that day; this 
was the case even on the preceding day and on the next three days. 
That afternoon, I did make an attempt to revise what I had been taught 
but failed because My mind soon went into nirvikalpa-samadhi. 

By the evening, 1 was in a position to perform only what I was 
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habituated to doing and which did not involve fresh application of the 
mind. Also, emerging from samadhi became difficult. The 
nirvikalpa-samadhi of the night stretched on to cover even the period 
when 1 would have normally performed My asanas and 
pranayama. Had it lasted any longer, My morning bath would have 
become delayed. While 1 omitted nothing of My morning ahnika, 
because of introversion, My performance was like that of a sleepy 
person doing puja. 

By the afternoon, the impact of the samadhis had become so much 
that I succeeded in doing My ahnika only poorly and was hardly aware 
of partaking bhiksa. After bhiksa, I remained in My room in nirvikalpa- 
samadhi till My evening bath, to complete which I needed some 
assistance. The mind was so intoxicated with bliss that the evening 
ahnika fared far worse than the afternoon one. I did not partake of 
anything before retiring to My room that night as I felt too disinclined 
to do so. There, I sat down and straightaway went into nirvikalpa- 
samadhi. 

1 descended from samadhi on becoming vaguely aware of the 
intonation of the Pranava in AcharyaTs voice. When 1 opened My 
eyes, I beheld Acharyal Himself. He was seated next to Me and 
was gently stroking My head with His hand. “Taking care to avoid any 
further samadhi , finish Your bath and ahnika and come to Me,” He said 
and immediately left. I obeyed. 

I: Did Acharyal have much difficulty in doing so? 

Acharyal: No. Acharyal’s word was final for Me. There was no way 
that the tendency to repose in samadhi, no matter how powerful, 
could stand against the tendency to obey Acharyal. When I went to 
Acharyal and offered namaskaras. He directed Me to sit down. Then, 
He said, “1 knew that Your mind was becoming more and more 
absorbed in nirvikalpa-samadhi. Though You have transcended any 
need for samadhi, I did not interfere. Last night, however, the Lord 
made it clear to Me that Your samadhi had become so intense that You 
would not emerge from it on Your own. Unless aroused from samadhi. 
You would remain in it till physical death. 

“As impelled by Him, 1 came to Y our room before the night ended. 
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Telling Your attendant to remain outside, I entered alone. The 
Math staff have been under the impression that You have been unwell 
since yesterday. So, the attendant assumed that I had come to check on 
Your condition. I found You seated motionless, deep in samadhi. With 
great difficulty, 1 succeeded in awakening You. Regulate Your 
samadhi and the introversion of the mind. Else, today itself, Your 
nirvikalpa-samddhi will become such that You cannot be aroused from 
it at all by anybody. Do not leave Me by entering irreversible samadhi 
and discarding Your human form. There is so much to be done by You 
for Me, for others and for the Math.” 

{The Yoga-vasistha delineates seven jnana-bhumikds (planes of 
knowledge). About these, Sri Vidyaranya has written in the 
Svarupasiddhiprayojana-prakarana of the JTvanmukti-viveka : 

atra bhumika-tritayarh brahmavidyayah sadhanameva na tu 
vidyakotavantarbhavati i 18 

Herein, the first three planes are only the means to the realisation of 
Brahman and do not belong to the class of realisation. 

...brahmatmaikya-saksatkarascaturthl bhumika phalarupa 
sattvapattih i...so'yarh caturthTrh bhumikarh prapto yogi 
brahmavid-ityucyate i pancamyadayastisro bhumayo 
jlvanmukteravantara-bhedah i te ca nirvikalpasamadhyabhyasa- 
kftena visranti-taratamyena sampadyante i pancamabhumau 
nirvikalpakat svayameva vyuttisthate i so'yarh yogi brahmavid- 
varah i sasthabhumau parsvasthairbodhito vyuttisthate i so'yarh 
brahmavidvarlyan i...turlyabhidharh saptamlrh bhumirh 
praptasya yoginah svatah parato va vyutthanameva nasti i . . . 
so'yamldpso yogT...brahmavidvaristha ityucyate i 19 
The fourth plane termed sattvapatti {attainment ofsattva) is of the form 
of the fruit of the first three and is characterised by the direct realisation 
of the unity of the self and Brahman... The yogin who has reached the 
fourth plane is termed a brahmavid ( knower of Brahman). The fifth 
plane onwards are variants of jrvanrnukti. They stem from the 
gradations in repose effected by engagement in nirvikalpa-samddhi. 
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In the fifth plane [ called asamsakti ( detachment ) ], one emerges from 
nirvikalpa-samadhi on one’s own. This yogin is called a 
brahmavidvara {great knower of Brahman). In the sixth plane [ termed 
padarthabhavana ( absence of objects)], one emerges from nirvikalpa- 
samadhi only when awakened by the persons nearby. Such a yogin is 
termed a brahmavidvanyan (greater knower of Brahman)... The 
yogin who has reached the seventh plane called tunya never emerges 
from nirvikalpa-samadhi either on his own or in response to the efforts 
of another. Such a yogin is called a brahmavidvaristha (best knower of 
Brahman). 

The Yoga-vasistha records that Vasistha told Rama that, after 
enlightenment, Prahlada went into nirvikalpa-samadhi and continued 
to remain in it for long. So deep was his samadhi that he could not 
have descended from it on his own. Finally, for the good of the world, 
the Lord aroused him from it by blowing His pahcajanya conch. After 
hearing the story of Prahlada, Rama asked Vasistha how it was possible 
for Prahlada to be aroused from his state of absoiption in Brahman. 
Vasistha replied: 

bhrasta-bljopama bhuyo janmarikuravivarjita i 
hrdi jlvadvimuktanarh suddha vasati vasana n 20 

(Laghu-yoga-vdsistlra V.4. 1 32) 
There is in the mind ofjivanmuktas pure vasana (latent impression 
of past experience, seed of thoughts and feelings) that is akin to a burnt 
seed and which does not give rise to the sprout of rebirth. 

api varsasahasrante tayaivantaravasthaya i 

sati dehe prabudhyante kuto'tyucchunaya sanaih n 21 

(rMf.V.4.134) 

It is through the gradual waxing, by some means, of this indwelling 
vasana that, even after the passage of a thousand years, subject to the 
survival of the bodyJTvanrnuktas become awakened (from nirvikalpa- 
samadhi). } 

(Acharyal:) I eschewed samadhi in its entirety that day and slept 
during the night. By the next morning, I was once more in a position to 
determine the duration of My samadhi and, as intended, remained in it 
for an hour. When 1 had Achaiyal’ s darsana after My morning ahnika. 
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He said, “It was in obedience to the directive of Paramacharyal (H.H. 
Nrisimha Bharathi Mahaswamigal) that Acharyal (H.H. 
Sacchidananda Sivabhinava Nrisimha Bharathi Mahaswamigal) 
checked the overpowering urge to be absorbed in yoga. I am happy 
that, in deference to My wish. You have regulated Your samadhi and 
can emerge from it by Yourself after a predetermined duration. 

“While Y ou can now manage to perform Y our routine activities, Y our 
mind is still too introverted to engage in the serious study of the 
Tarka and other sastras. Only tranquillity and happiness can be seen in 
Your face. Even if I, to whom You are deeply devoted, were to cast 
off My body right now, Your facial expression would not change. No 
matter how much You be provoked, not a trace of anger would be 
visible. Nothing of the world interests You at all. Such readily 
noticeable, rock-like imperturbability and disinterestedness in 
everything would be unexceptionable if You were an independent 
samnyasin. On You, however, rests the future of this great Peetham. 

“Acharyal (H.H.Sacchidananda Sivabhinava Nrisimha Bharathi 
Mahaswamigal) was ever established in Brahman. He had nothing 
whatsoever to gain or lose by anything. Yet, enacting His role to 
perfection, He wept when Paramacharyal (H.H. Nrisimha Bharathi 
Mahaswamigal) shed the body, rejoiced when the Candramoulisvara- 
lihga was recovered, evinced deep interest in promoting the study 
of the Vedas and sastras, appreciated the good efforts of people and 
expressed disapproval of their straying to the path of adharma. He 
captivated the hearts not merely of spiritual aspirants and mahatmans 
but of all. He was an unmatched master of the sastras whom even the 
most erudite looked upon with awe. He brought immeasurable 
glory to the Peetham. It is like Him that You must be. 

“Accordingly, though unswervingly established in Brahman, You 
should study diligently and master the sastras. Further, You should 
learn to show, whenever appropriate, interest, appreciation, concern, 
anger, curiosity and the like in Your dealings with devotees, Math 
staff and others.” 

antah samtyaktasarvaso vltarago vivasanah i 
vahih sarvasamacaro loke vihara raghava n 22 
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{Laghu-yoga-vasistha V.2.56) 
{Sport in the world, O Raghava, internally bereft of all longing relating 
to the future, without attachment to anything current and devoid of 
tendencies born of the past, but externally conforming to all the 
observances.) 

bahih krtrima-samrambho hfdi sarhrambha-varjitah i 
karta bahirakartantarloke vihara raghava n 23 {ibid. V.2.57) 

{Sport in the world, O Raghava, with assumed attachment, anger, etc., 
on the outside but without any turbulence in the heart, as a doer 
externally but internally not a doer.) 

bahistapto'ntara sTto loke vihara raghava n 24 {ibid. V.2.60 cd) 
{Sport in the world, O Raghava, hot without and cool within.) 

Citing these verses, Acharyal said, “These verses occur in the 
Yoga-vasistha and constitute the advice given by Vasistha to Rama. Be 
as prescribed in them. You must be an ideal for others. Appreciate the 
condition of others, conduct Y ourself suitably and do good to them.” 

{That the great serve as ideals for others is stated by the Lord as 
follows: 

yadyadacarati sresthastattadevetaro janah i 
sa yatpramanarh kurute lokastadanuvartate n 25 

{Bhagavad-glta III.21) 

Whatever a great person does, that is what another does. Whatever 
he upholds as authority, the world follows. 

About the advisable conduct of a jivanmukta towards the ignorant, it 
is said: 

avidvadanusarena vrttirbuddhasya yujyate i 
stanandhayanusarena vartate tatpita yatah n 26 

(ParicadasI'Vll.287) 

It is but appropriate that the enlightened one behaves in conformity 
with the ignorant just as a father of a babe in arms behaves in 
conformity with it. 
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yenayarh natanenatra budhyate karyameva tat i 27 

(j ibid. VII.290ab) 

That acting ought certainly to be done by which the ignorant man will 
get enlightenment. 

In the Yoga-vdsistha, it is reported that after Vasistha enabled Rama 
to become established in the Truth and then advised Him to avoid 
remaining for ever in samadhi and, instead, strive to make people 
happy, Rama said: 

na vidhirna nisedhasca tvatprasadadaham punah i 
tathapi tava vakyarh tatkaranlyarh ca sarvada n 28 

(. Laghu-yoga-vasistha VI.18.74) 
vedagamapuranesu smrtisvapi mahamune i 
guruvakyam vidhih prokto nisedhastadviparyayah n 29 

( 1 ibid. VI.18.75) 

By your grace, lam beyond injunctions and prohibitions. Nevertheless, 
your word should always be carried out by Me. In the Vedas, 
Agamas, Puranas and Smrtis, it is said, 0 great sage, that the word of 
the guru is what should be carried out and what is opposed to it must 
be eschewed . } 

(Acharyal:) To implement Acharyal’s directives, I ignored the 
prevailing disinterest and revised My Tarka lessons. Over the next 
week, I gradually regenerated the interest in sastraic studies that 
had vanished. Acharyal graciously expedited the process by intensely 
examining My progress and chiding Me on any inadequacies. 
Displaying emotional responses proved tougher to achieve. The mind 
felt just peace and bliss and the emotions that had been so readily 
experienced in the past seemed no more than a vague, distant dream. 
Laughable though it sounds, the sadhana that followed the vision 
of Siva was simpler and smoother than learning afresh to display anger 
or anxiety. (Pointing to Himself and laughing:) This short-tempered 
tiger was a very gentle cow at that time! 

It was clear to Me that Acharyal did not intend that I learn to pretend 
to be pleased, concerned and the like, without such feelings arising in 
the mind at all. I recognised that I would be a deceiver if, while being 
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thoroughly disinterested, I were to make a person think that 1 wish 
that he come again soon or that 1 am interested in what he is showing 
Me or that 1 am displeased that he has not done something 
important. Moreover, consistently and adequately exhibiting the 
physical signs associated with strong emotions, such as a flushed face 
with wrath, would be very difficult when the mind is thoroughly 
tranquil and unconcerned. I could also see that such deception, even 
if diligently practised, would undoubtedly come to light sooner or 
later. In any case, there was no question of Acharyal advocating 
hypocrisy and deceit. 

To facilitate interpersonal dealings, the mind could learn to 
accommodate fleeting emotions as opposed to gaining proficiency in 
deceiving others. Appearance of thoughts and feelings merely when 
necessitated by and as appropriate to situations would enable 
effective and totally unpretentious functioning while leaving the mind 
basically silent. Further, such mental activity would be powerless 
to cause any bondage as misidentification of the Atman with the mind 
had already ceased once and for all and there was no forgetfulness of 
the falsity of the mind either. I did not have any difficulty in clearly 
comprehending thus the thrust and mode of implementation of 
Acharyal’ s directives. 

{ Sri Vidyaranya has written in the Vasanaksayaprakarana of the 
Jivanmukti-viveka: 

nanu jnanino ragadyabhyupagame dharmadharmadvarena 
janmantara-prasahga iti cenmaivam adagdhabljavad- 
avidyapurvaka-kamadereva mukhyaragaditvena punarjanma- 
hetutvat i jnaninastu dagdhabljavad-abhasamatra eva 
ragadayahi 30 

Objection: If attachment and aversion are admitted in a knower of the 
Truth , then, on account of the resulting merit and demerit, there would 
arise the contingency of his being reborn after death. Answer: Such 
is not the case. Likes and dislikes that are akin to uncooked seeds 
(< capable of sprouting) and foreshadowed by avidya {and, so, by the 
erroneous identification of the Atman with the mind ) are the ones that, 
by virtue of their constituting the primary variety of attachment and 
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aversion, cause rebirth. The attachment and the like of the knowers 
of the Truth are, however, like burnt seeds ( which are incapable of 
sprouting ) and merely have the appearance of the primary ones. 

Acharyal referred not only to the cessation of the misidentification of 
the Atman with the mind but also to the absence of forgetfulness about 
the falsity of the mind. About the latter, it is said in the JTvanmukti- 
vivekci, subsequent to the passage cited earlier: 

...tatkale mukhyavadevabhasamananarh badhakatvat 
rajjusarpo'pi mukhya-sarpavadeva tadanlrh 
bhlsayannupalabhyate tadvat i 

tarhyabhasatvanusandhananuvrttau na ko'pi badha iti cecciram 
jlvatu bhavani iyamevasmadabhimata jlvanmuktih i 31 

Though they be mere appearances of the primary likes and dislikes of 
the ignorant and incapable of contributing to rebirth ) the likes and 
dislikes of the knower would, while they last, cause trouble like the 
primary likes and dislikes. A false snake seen in the place of a rope 
causes, for the time being, fear just like a real snake. The case of the 
apparent likes and dislikes is like this. Objection: There would be no 
trouble at all ( even temporarily) if the falsity of the apparen t likes 
and dislikes were kept in mind. Answer: May you live long! This 
0 keeping in mind the falsity) is what we regard as marking jivanmukti. 

The possibility of apparent erroneous notions causing transient 
delusion in a knower of the Truth is stated by Bhagavatpada as follows 
in His Brhaddranyaka-upanisad-bhdsya on the passage (1.4.10): 

...na ca viparltapratyayo vidyavata utpadyate i ...kvacittu 
vidyayah purvotpanna-viparTtapratyaya-janita-sarhskarebhyo 
viparlta-pratyayavabhasah smrtayo jayamana viparltapratyaya- 
bhrantim-akasmatkurvanti lyatha vijnatadigvibhagasyapy- 
akasmaddigviparyaya-vibhramah i 32 

Erroneous notions ( such as that one is an agent and that one 
experiences pleasure and pain ) cannot arise in the knower of the 
Truth... Sometimes, however, recollections that stem from the 
impressions formed by the erroneous notions that arose prior to 
enlightenment and which have the appearances of erroneous notions 
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crop up and suddenly delude him as to their being actual erroneous 
notions just as even one who knows the directions well sometimes 
suddenly becomes confused about them. 

In the PahcadasT, it is said: 

bhogakale kadacittu martyo'hamiti bhasate n 33 (VII.245cd) 

naitavata'paradhena tattvajnanam vinasyati i 
jlvanmukti-vratarh nedarh kintu vastusthitih khalu n 34 

(VIL246) 

Sometimes, during the period of enjoyment, the idea, “I am a man ” 
may seem to be. By this much defect, the knowledge of the Truth 
will not perish. This ( the eradication of such notions) is not any vow of 
jivanmukti {to be observed by the enlightened one without any slip 
whatsoever). On the other hand, this is actually how the matter stands . } 

I: Over the years, has intense anger, worry or grief appeared in 
Acharyal’s mind unaccompanied, even for a while, by the awareness 
of its falsity. 

Acharyal: No, never. Even during excruciating pain, there has been 
the clear awareness that it pertains only to the illusory mind and that 
I am the changeless witness of the nature of pure consciousness. 
All this is solely due to the grace of Acharyal and God. Else, where 
was the question of even one so ordinary as I becoming 
unswervingly established in Brahman and functioning in the world as 
I was directed to? 

Though Acharyal was the one who uplifted Me, because of His 
total freedom from egoism and extraordinary fondness for Me, He went 
to the extent of averring, prior to sending Me to Bangalore (in 1936), “I 
know that You are God Himself and ever perfect. Your engaging 
in sadhana and apparently attaining enlightenment were only a part of 
Your divine sport. Your vision of Siva and Your receiving His 
blessings and instruction a few days before Your taking Your sadhana 
to its culmination were on the same footing as the vision, blessings and 
instruction of Siva obtained by Krsna.” 

{At this point, Acharyal’ s face became flushed with emotion, 
Joining His palms, He turned towards a photograph of Paramacharyal. } 
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(Acharyal:) Who can be like Him? I am so fortunate to be His disciple. 

{ The following are three of the verses composed by Paramacharyal 
about Acharyal; the period of composition is given by Him as the 
month of Asvina of the year Subhanu (30.9.1943 - 29.10.1943}. 

dayasandrarh balarh nikhilajagatlraksanacanarh 
harantam vighnadrirh vimalavimalairviksanacayaih i 
parabrahmakararh pranavaviditam santamanasarh 
gururh vidyatlrtharh kalayata budhascittakamale n 35 

O, Wise people! Hold in the heart-lotus the Guru, Vidyatheertha, the 
young one with tranquil mind, who is exceedingly compassionate, who 
destroys the moun tain of impedimen ts by His extremely pure glances, 
who is skilled in protecting the whole world, who is known by means 
of the Pranava, Om, and who is the manifestation of the Supreme 
Brahman. 

sarlrendriyacittanarh suddhaye kalpita mahah i 
bahavo gurudevanam tatphalarh bhavatam tanuhn 36 

Numerous rites and festivals relating to the Gurus and the Divinities 
have been created to purify the body, the organs and the mind. 
Your body is their fruit. 

van! laksmTstatha gaurl tisthantam nidraya yutam i 
gacchantam-upavistanca pantu tvarh gurusekharam n 37 

May Yarn, Laksmi and Gaurl guard You, the foremost Guru, while You 
sleep, sit, stand and walk. 

After giving the verses to Acharyal, Paramacharyal said, “1 have 
written only what I definitely know to be true about You. There is no 
encomium here.” 

Paramacharyal explicitly told some devotees that Acharyal was 
God Himself and that they should not think that He was just a young 
scimnyasin.} 
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1. H.H. Jagadguru Sri Abhinava Vidyatheertha Mahaswamigal 


r\ C C ♦ r~\ »~\ r\ C 


(Letter from Paramacharyal to Acharyal) 

2 cf I 


(Verse composed by Acharyal on Paramacharyal) 

3 #Pcii ^I^iuii qirtRftp i 

p^tsfq FT%T JRR/RdTB II 

(Verse composed by Acharyal on Paramacharyal) 

4| J<I | J|WAR d REg Rd d RTN RTR ddTdRFRJd. I 

R*d : dRVtT'RdLSR'R if? : II ( Malavikagnimitral.2 ) 

RR dTT^RRT R I 
Id W q ddl RRddT did: II 

{Mahabharata, Gita Press Edition, 12.181.19) 
6 tI dd. 


( Brhadaranyaka-upanisad IV. 4. 21 cd ) 

7 5®Ttsfq ^dT^WdRddRl RdlWl. 1 

cRTRTI |g: IRRS^i^dtjy^K 4 i^TcTT II ( Raghuvamsa 1.28) 

8 3RTR ddT dRddRld Rd: dffd'd'RM-P-Jd I {Raghuvamsa VIII.8) 

9 Rid: fq^siNd RdRJRR MRIHcdld- 

ddSR qteqTddqd RRdd dR VffTRR I 
Rlfd dFR T^RRIRT ddfdRT RR 

TdRTdTdd't. d d H TOR RIRH RR dTRdd II 

(Verse composed by H.H. Jagadguru Sri Bharathi Theertha 
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Mahaswamigal on Acharyal in the year 1989) 


2. H.H. Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal 


i: faawn: 

BBcPBFEPBT: itllhillKiJISTnjaMM'dP iRui 3TOl^fdlrHdW dM-H/hl 

(Acharyal's preface to Vivekacudamani with the commentary of 

Paramacharyal) 

BUBT! ^TPPB/FB: ■HB*dMIBlRd'hTBIBK<iHRdl 


(Srlmukha to Sri-Jagadgurucaritamrta by Bhashya Swamigal) 

3 3tT%JMRTRi KdBHJKd-dMbUdf 

SBWTBBFBT TBWHBTBT fdB?T 
p^V-ddlh MT ^BTd ^BTSSB^S^BB. II 

(Verse composed by Acharyal on Paramacharyal) 


JR --Rlt.iRR --RdN fBTriB: | 


3TTRRBREV 


(Verse composed by Acharyal on Paramacharyal) 

5 9RdtflR§hrd't‘dciBIB: ( Mohamudgara 16) 

6 r b rtbtRr jrjb m rt%b febr i 


RldBldHBIdSi RR 93 R WW II 
7 RT^ Ut R JIRR JRRRRR: I 
BB d-MIdddVT BTR BRRT: II 
^cHI^Rb RiFET R $RT JKR R3fR. I 


( Bhaga vad-glta 111.22) 


(. Bhagavad-glta III.23) 
(. Bhagavad-gita III.24ab) 


9 BRRRmBRsHIRtWT RJITTRr RTR RTVJ1 I 
JURE ^ BgRR SJMB'M'MHRd Rdl-t+H, II 


Appendix - List of Sanskrit references 


193 





raw ^raq i 


wtotottot ftwtw d^iiirHH: gram I 

(Composed by His Holiness Sri Sacchidananda 
Sivabhinava Nrisimha Bharathi Mahaswamigal) 

W I H d I TO H I J W 1 1 M -A I +-J '1 1 '-JM : II 

10 WcFTf TO Id RTOld ( Raghuvamsa V.37cd) 

11 Siwtj&SRH TO UHMNb ST 

(Madhavlya-Samkaravijaya IV.60cd) 


12 wira ramd qrwro grow?: 
iH-^rH^Ksfq fto if ^ twi. i 
3T*1 SWim?: WW FTfTO TOI 

RtomT 9M: TOTORTO qgro II ( Mahavlra-carita 12) 

13 WISSbRUiHkRd RW: I 

RTR t-llTO H'JJIM •d’-^AlfdLHKdld II 

(Verse composed by Acharyal on Paramacharyal) 


14 



I 


WRTOTTWra RTOTOIW TO II 

(Verse composed by Acharyal on Paramacharyal) 


15 gWWWT RWT TTOi WFTTF I 

'LdHVANPTI f^JWWFl mTO fTRT II 

(Verse composed by Acharyal on Paramacharyal) 


3. Childhood To Samnyasa: The Spiritual Foundation 


dTO TOTlldFWF II (Bhagavad-glta IX.26) 

2 ^TCT F dWT IF F *JfT IF F WW F F I 
1^-4 TO FTOTOTOT TOTO WfW TO: II 
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3 W W'HrE: RRURRRRRfRR ufod I 
RiRRT) WR RE HEV^rflMkVRfaE REEHE II 

{Subhasita-ratna-bhandagara, Sthalacara-nyayokti, 66) 


4 R|RI%R f% TRRT vHRRRRISJ HER: I 
RPlfg <rl4-Hli4tfcT ETE H^.r ; '+K IJ IH || 


5 RT^%R1 TgtH: I 


PETSCRE# EHMERIIUErpEE II 


6 R WH E RE1ET REE REEE% 


(Suta-samhita IV.6.59) 


( Manu-smrti 11.79) 


(Mahanarayana- upanisad 1.10.21 ) 

7 E ft EEERRT ElET ^tRERR RE E I 

REEFERS €eEE EERIER: II ( Bhagavad-gita V.22) 

8 RlffclEISR R: Ak REP WKMPhfl'JII'-l I 

EdEstiRi-fyi RE E <jrh: R ^-jp EH II ( Bhaga vad-gita V.23) 

9 rwstr EUEftr eet giEEt reh I 

VERIER E '-bi>rl9 EH^fth E RUE II ( Bhagavad-gita VI. 35) 

10 Eft Eft eret *EEi rep *e(e ERfefq I 
TPRTEEETE5EqT: *EEE EKTEEfERT E^EEft II 


(Verse uttered by Paramacharyal in His state of seclusion) 

11 TUUUEME5 EfT E RREEN EERESEE. I 

E 'hlrtl'jiiiclp Hrtl'tM EE TEElrtEld II {Prabodha-sudhakaral.26) 

12 RE ft '3TRTTR REETE RcpREcE ETE^TTE I 

ERE REEfe EETRTEcE ETTTEEE II {Mahabharata 12.175.16) 

13 RTRR RSRRRif TRRRptRRRTRc5iqZ^R^JT: I 


EEET vHIEMRlE fSTSUrh: 

14 EEEE EIRE?RFETTE SJcElEE Ri: EETTEET PRi: I 


REE: HHHT RI ER^RcEEESR RT ETE: II {Prabodha-sudhakara 11.35) 
15 RRSN REETEFEpEE EE HERTEEETE I 
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16 d-d 1 H'-l I '-H H I TO-T9 'd'-JTO I 


gdMTTOTddfrld dddTdtSdd. II 


(. Prabodha-sudhakara 11.36) 


(. Prabodha-sudhakara 11.37) 


17 qd dT dT dd^ dpTT dT 

FRTd dddddd, RRdt fddd 51% I 

^ TO: 

ddddT^B JdTdTOddddTd dfj# II 

(Verse uttered by Paramacharyal in His state of seclusion) 

jg ^j\ |HCt ^j(v^ | 

» rs ^r*C r\ f“s . _ , ,, , . _ _ _. 

ddTd d HddddTddT'dd: TTfFdd dsiT || {Prabodha-sudhakara 1.25) 

19 Tddi dhMdi TO; dTcRdf TOW: 

{Narada-purana, Purvardha 39.49) 

20 djdd 54 TO 1 ? TOdT WTTTO II {Hitopadesa, Prastavikak) 

21 55341 TddT TPHHTTOT dd: T% 
dTHT dddTTddTddT dd: Tddf. I 
W dlfr d/dfl^l dd: T% 

dd tdlcHI dd TOtFddTSdd II {Anatmasrivigarhanam 1) 

22 dRFdddTdTdRdt dfl dl dl PTdTddTd I 

dd-HHdfUKN+K ddTd T%TOd dR dRR II (Mohamudgara 3) 

23 d;R,l dRdT TdTdTSf TdTdTSdd 

(Words uttered by Sri Srinivasa Sastry when delirious) 

24 d^d dril d^d difl 

(Words uttered by Sri Srinivasa Sastry when delirious) 

25 d% dtfddRT fd Tdlddldd TOR RTgdRR 

(Prayer of Paramacharyal to Sharadambal) 


4. Hatha-yoga 

1 dlH^dlddddf ^5dT2d TOT.. . {Hathayoga-pradlpika 1.35) 
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RRT RHRRHRR jHI4/"-jl9HI^I'h : II ( Hathayoga-pradlpika III.70) 

3 ^wi EIR RRRR R I 

YIRRI 1RT RR RRTR^RTO II (Hathayoga-pradlpika III. 57) 

4 'ihhM h 4RR1 RR RERTORR | 

HRdd'h ERERT 4RRH)TpTH4i: II {Hathayoga-pradlpika 11.45) 

5 viflRd+^J 1RRRT 
VwRdj Vh-tKI Vh-hhH 4RR : I 

(Jyotsna, commentary on the Hathayoga-pradlpika 11.45) 


6 REI RE TRcl R31E5 R31E5 ^cR I 

7 vjh uii^ RJ-RT iRh: I 

7 RR RRRTpj RRRFR5T: | 

9 3T*JE£R^R. 

RER ^3^ Rhl RRER ER: I 
^RP5R RRFER RltER 54h 5R: II 
10 R 3RRT R3TRR REtRRR I 

cR: 5R: RRHW HPRh-H 5R: II 
“RiTiRRf 

RRR R^TOfR RR 5R: I 
RR ERR fR}RR RERR. II 

12 ty 4c$PH4cil|ui HRK'shll cT^TT I 
^RdlMrli ^?RE5TR1RR II 

13 RS Rlckl-O 

R)cR fRRR 3% RW TRRRER 
PRbRERFR RRRT TgcTfaR: II 

14 ~m RRET 

TRfR RRIfR ’^R^flEnRR 


{Hathayoga-pradlpika II.2ab) 
( Yogasutra 11.53) 

{Amrutanada-upanisad 7) 

{Hathayoga-pradlpika 11.48) 
{Hathayoga-pradlpika 11.49) 

{Hathayoga-pradlpika 11.51) 
{Hathayoga-pradlpika 11.52) 

{Hathayoga-pradlpika 11.54) 
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y I u 1 1 ATOT 7 4 4 <4 -A H TOf: 


15 




I gqb I 

1R RTO TO! qRT RPR Vl'R II 

16 W TOR fRTO TOTON TOTO I 

qqq fcqqnqfq qiL.dH ii 

17 ^RTqqrlS?^ gq: gq: I 

18 qiRWH WTfej I 

aRRq’RTirfTR HprA^-AI SWll'-M II 


20 cR: qt q^S 1 5R>: ^qRT^JR'JT II 

21 qqswMRf: ttotocs^toi: i 
tor fn# to toiitorr n 

22 q TO <|TO T%M%1R|%1T%R I 
23 #TOnro5it: tost wnq qqqxRR 
rt qM^ro toir to rtotto: ii 

24 tost qTORf f ri fqqy qRroqq i 
rt *RHq-q<l gsii totto toto n 

23 q tfii j -k ij i toit q R5i q <jqr i 
q q iro toto Rt ^sa %fxr #q%n 
26 qi^^TTOR TOqqqquqqq i 

[ TRrfj qiq ^Htt^tcf I 


gq: 'i^ifwqd^qq rirto to. n 
27 qifqq?TO qrqr totoirIctoto i 
toiki^sh itototo qRro4 toh 


28 


*\ »\ »\ 


TO idciiw ir$qq totrtr qqqrro i 


f TO: TOJTOTO 


29 


HLt§lT5[$t<A?AII IjtqRitq HJ-HIrR: I 


(. Hathayoga-pradipika 11.57) 


{Hathayoga-pradipika 11.60) 

{Hathayoga-pradipika 11.61) 
{Hathayoga-pradipika II.62ab) 

{Hathayoga-pradipika III.61) 
( Yogasutra 11.51 ) 
( Yogatattva-upanisad 49cd) 

( Yogatattva-upanisad 50) 
( Yogatattva-upanisad 51ab) 

I 

{Hathayoga-pradipika 111.33) 
{Hathayoga-pradipika III.37) 
{Hathayoga-pradipika III.39) 


{Hathayoga-pradipika 11.24) 
{Hathayoga-pradipika 11.26) 
{Hathayoga-pradipika 11.29) 
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^lETRTf tfoi fet: S^IB-ld II 


(. Hathayoga-pradlpika 11.31) 
(. Hathayoga-pradlpika 11.33) 



32 ^ hb bit b Brarar b irant Btra 


(Brhadaranyaka-upanisad IV.3.10) 



(. Hathayoga-pradlpika 11.35) 

(. Brahmasutra III.2.3) 
( Yogasutra 1.38) 


5. Devotion and Karma-yoga 



(. Dhyana-sloka of Mantraraja o/Laksmi-Narasimha) 

2 E5 ’J^rairHd Bra 'RraRTW I 

i BFsrarara gra +vMdira i 
ti dirairtid I 

t SrPMIcHd ^5Nira I 
B 3t i idlrHd Tdd^lH I 

B BdlrHd BBNBrajBraBTRBITB I (Words of pancopacara-puja) 

3 bb kFiiN'jjj ra^5ra bbbfpib. i 

dTB^ dl'-l'Ji Bs( Tpyjyy BBTrarai ll ( Mantraraja o/Laksml-Narasirnha) 

4 J#ra bt BBdratw: bbrb bt ^ Kra-UrHR i 


*\ r\ r\ r\ 



B BBTSTB 



(Bhartrhari's Vairagya-sataka) 
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6. Exposure to Kundalinl-yoga 

1 sft AIKdN RR: I 


I 

3 id I 

4 id NNUll Rfd | 3T5f slfHFd qdd I rt 

5 i^ie.i^i Rid i 

6 id fq^i Rid i 


•\ r\ *\ 



I 


7 dl^^TR^- 

dST ^ N sf^T % RRT RTE ^ ll%dl I 


RR R R RTEllSRlRlR: 1 

RqquTTR ddsi rrirreir ^jr n 

11% I 3R 'RR R R' 1R1R RRiRT RTR: 


I... ",'i'iwdl: R^lcd T3JRR: <=LcrHI 


RRJR: I 3R^Rdtd5<l+RU| fdfel I R^RT - fdfd R RRLFEE Hl4kliqsfR5 
<r ii ifd i 


( Yamala - Kalicarana's commentary on the first verse of the 

Satcakranirupana) 

8 id J^IRR- Wl I 

9 id WIN«W-Wl I 

10 id I 

11 I 

12 fdT%p-Wt.l 

13 IcRt^niTT-R^Rt I 

14 3TR q^ERTR: ERR: I 

15 rettr qiqqRiddi rritr rttr m^Uiuii d ERdm: i 

dnd trtirt r^ere err qrdr trftt erer n ( Rg-veda 1.164.45) 

16 ^ryipi ^-ikiER tEllRyM R EIRE II ( Yogacudamani-upanisad 4cd) 

17 rtet eree qd nd sjeetrer i 

qH5TR TE5F5TEE RiEE T5EE RET II ( Yogacudamani-upanisad 5) 
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18 


dffRdl dlRTd I ( Yogacudamani-upanisad 6 ab) 


*\C r\ -s 


dddR ; 


dlcdHldMdd^HftlddM raT^dd: d^f : I 

dgjil dildd^K^l^ldddrtldd dd dl : ^-ddldd II ( Satcakranirupana 19) 

20 


\3nraddTlddd dddddTdd dddljraraiW 
« ^rafe^fcT ddd I 

[Rdd) 



(Satcakranirupana 20) 

21 dddd Emdf dT ddRPJdWf dddliradT# 

r\ r\ r\ 

Wii ^rRdradTddMl-HIc^dT ddiradT I 
wraddraraa rarad fddd dira rara dT 

dFhT d^-UddEd Tdddfd ddd fTTddRtfdSdt: II (Satcakranirupana 21) 

22 3WPT#RT ii dd dRWdMid ^TiRTfdi 
dTRW dTddTdfdTddTTd ddTdRd: ddddT: | 

(Srl-sarada-satasloklsta vah 25ab) 

dTZfRdT dfeddddl did dd WYtm I 
ddd5 ddd5 df dfddT dl^ddT) dTdM 
fTd fTd ddTddTd d dNdldld 

24 dfl-dT&f Pdddigd d=d5Td I 

25 Td^-dTrafe5d: I 

26 dddddddf Rid: I 

27 JU'Skwl ddTTdidd I 
28 ddTd drafts dMyiddHMi n 
29 durara ddf mrai - 


(Srl-sarada-stuti-manjarlYS) 


( Yoga-kundall-upanisad T.66cd ) 


( Yoga-kundall-upanisadl.67) 
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30 fttjgqf&j STCTcgt: W3t fR. RRddT I 
3R1 RfRd dsRTRf d^dd II 


31 g dRRJ qifcl 



( Yoga-kundali-upanisad 1.68) 


( Yoga-kundali-upanisadl.69ab ) 

32 sispyRlLLK d TRnpjRllfe fera : II ( Brahma vidya-wpa n i sa d 70cd ) 

33 T^?TR 4 Wlvij RfqdSSRdFp I ( Brahmavidya-upanisad 71ab) 


7. Contemplation on the Atman 


1 

2 


*\ *\ *\ <\ r\ 



*\ *\ *x r\ f\ 



ddd 

TOTOIIWI: 


♦r\ r\ -\ rs r\ r\ 



dTS'frHl l*-£.qTdqd)d'T I 


[ 5FRRR dd 3TRRFPJT 


3RTHST Wfi: d ^ ddddT dT dqRddTd: 
3 ...WWP: 


(Satasloki 12) 


.f~\ r\ rs r\ r\ 



dTSddf 


4 ... irRR'4RTRT I 



5 dddlddr TTPf dTdRFP-lT 
6 3fRH0ir[g^: II 

7 d^dRT ddgid: dRdRdqTddd II 

8 LHKMIdd didfSRfRST d d Ndddd I 


dfidtfddMbedR ddRFdc^-MdR II 


9 WRW RddRd RddRdT I 



11 dRTdqdddiddT fSJI qfdRM q^dTTd I 


(q^Mdn 


12 qfdRM qdddTH 


( Pa nca da si I X . 74c d ) 

( Panca da si IX . 75 ) 

(Pancadasi IX.80) 
( Pancadasi IX. 1 22cd ) 

( A tma - vidya- vilasa 11) 
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13 qqj cf^T qf|qrct rara# I 

qRfSU-b4l$d 51%. 5T%lRra% fR: II ( Brahmanucintana 12 ) 

14 qRRiOTTRRra q^ra. 

15 iffh tlfiiloPJ-Hiiq q: jqi^irHl’q'rHH, II ( Brahmanucintana 9cd) 

16 d-HfNIdqi fra dR: d'-ild'-il qqT I ( Brahmanucintana lOab) 

8. Initiating Deep Meditation 

1 q iff RT: RT: W d ( Bala-Tripurasundarl-mantra ) 

2 w i Rm u i 

fq^d^HMMil+l'ibd+ltilrafrai I 
raraj if^ qra Tdcqqrannrarter n 

{Dhyana-sloka of Bala-Tripurasundarl-mantra) 

3 3TT dRi HKI'-I'JIR ( Narayana-astaksarl-mantra ) 

9. Meditation and Samadhi on Divine Forms 


1 qfpfts Wrt: qqraiR 

rtsisrt: +d+-tN5i qqqraf q Rraq. i 


*\ *S *\ 



2 dRRbKd q^REra raiRER RHditld'dH, I 


(Bhagavata X.21.5) 


qfra qqra iz 5iqR dlR qqra RdRl rarnq ll ( Balamukundastakam 1) 

3 tt-Gif Rd^+i+l Idfd^qdR II ( Visnu-purana VI.7.84) 

4 ^II^I^KKd^WW^qiMdH, I 


qqqiwra q ^q^Rq^raq, n 


5 


r\ *\ *\ 



dRRnq#qdi d%q qq wi n 
6 qddPqydiraqr tb fra; i 


( Visnu-purana VI.7.85) 


( Visnu-purana VI.7.86) 
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Td-dllotKI cTT cT^T I 

7 cTrT: f* I 

T-d'd<widS(q q^IRT WPipW II 

8 FT q^ Wn dg^d^lFFra) dd: I 
fc(li ; L'^. 4 fd%ff Ftd FFd. II 

9 d^radd qq radFT fl ii 

10 drin4^m FRdd i 

frith rararas^: gf^ra ■ 


it 


^^sjrrcsr wi ii 
era iv-mdHHT wff. i 


IFFTTF: 


( Visnupurana VI.7.87) 

( Visnupurana VI.7.88) 

( Visnupurana VI. 7.89) 
( Visnupurana VI.7.90ab) 

(Bhagavatapurana XI.14.43) 
( Yogasutra III.l) 
( Yogasutra III. 2) 
( Yogasutra III. 3) 


14 ffthtth fifw; q*j raara dteqro qqrHR i 
vznrai gfHTdsra ^ddrid fffthttIt fff: q^FTra. n 

( Ka i v a I ya -u pan is a d 7) 

15 qqftfd q^raqqi wrqifrarararai 
^^qifeii^i^tqriqqraq^Ji. n 

(Cited in Kalpataru, gloss relating to Brahmasutra 1.1.20) 

10. Ascent of the Kundalini and Descent of Nectar 


( Lalita-sahasranama IT. 39 cd) 
( Ary a- d visa tl 211) 


2 ^iMiMiLriq’-ij ^T^rat^qqmf FddR i 

arafeqiraNRqdTTTTq^ Fqra qHVHd-MR n 

4 ^fld<=6Ml^^|^uTr WR I 

5 3RTd d f d NtH d i f i --H Fqra qraRRq^iR n 

11. From Divine Forms to the Formless Reality 
^'ff: rararai 
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( Daksinamurti-stotra 9) 


Wc4HIH 9F99 HyA'dhH I 

T999 dfHIAK+FlhiFT- 

RRR #FB99 BR ^ II 

3 5IRT 99PRF9 WWJZ hWW, T9B9 

5Jc5 99i 9 ^ 3SPRF1 9fRiR I 

bfI qrei 9 wi Rrpi 9TF9FT 

BRTESfRgrk REfi^FMHR 9T99f5T 9FTTF II 

( Dhyana-sloka of Siva-pancaksarl-mantra) 

4 9RT, *S:9q?qq FREER qq; cRq R9: ^FiNcH I STREET 9fER9t 9EF9RT I 

(Isvara's words to Acharyal) 
5 3Ti9^9999^%9TH99RliR9T9WFq^R^ | 

{dhyana-sloka Medha-Daksinamurti-mantra) 
6 9hld4R9d4'J| 4lRb-=hl±WR9- 
T: ERRH: I 



Tq\ciNi4'4^jqi 

(Dhyana-sloka of Medha-Daksinamurti-mantra found in 

Daksinamurti-upanisad 3) 

12. Intense Reflection and Focus on Brahman 


1 ^HR^RTtfci l -KH I ( Taittirlya-upanisadll.1.1) 

2 3TR^ 9if9TT T95H I 9 T99FT fdSRTd I ( Taittinya-upanisad II.9.1) 

3 9^1 199 9dRR?T3RTRR JEd I 3T9 dF9 99 99T9 I 

( Taittiriya-upanisadll.8.1) 


4 wp-q^Kl 9 i 

IKdlEI 9 99 9F999I9R: II {Bhagavad-glta XIII.5) 

5 IR5T 59: yy\ ^TdijddT vp: I 
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TdAtiq ^Hld'+Kd/iltidd II ( Bhagavad-glta XIII.6) 

h Rq fPFFR! qip I (Taittiriya-upanisad II. 1.1) 


[ 3 TF&RT: ^cT: I 

qTqRTtL | 3tit<iH: I 3 W: | (Taittiriya-upanisad. 11.1.1) 

8 ^Tcft PT sffTTR *pH ^RT I qd » RNRT I 

| dT5LH?TTRq I c1&$4id I (Taittiriya-upanisad 111.1.1) 

9 ^ mm R9 I miwmrm I *1 qqi: I ( Taittiriya-upanisad 11.8.5) 

10 RHfRRI-dld *Tq*pH qTRTH I 

RWI qqq WRL || (Bhagavad-glta VI.29) 

11 qf TTi q^qfd ^ ^ q q^qfd I 


d^qTf P HWIIfR ^ q if P ilWTil II 

12 sifiR qt m di^dk'qqsqqq. i 

13 qFRT d-MdWR Siwqi-Hi qqqq i 

^irfd ^ q^IRTT || 


(Bhagavad-glta VI.30) 
(Brahmanucintana lab) 


(Bhagavad-glta VII. 19) 


(Bhagavatpada's introduction to Glta-bhasya) 

15 ^qriii qqft^ ^ 1 

*T%dTTqqRI 3 J dl^dkdd: *Rb II 


(Moksadharma of Mahabharata XII.328.36) 

16 ^rarT Tj T qq *iqTH q^iRT q<'HirHH i 

Hdq q RTRTT mygmm: Rd: ll ( Visnu-purana VI.8.80) 

17 SIRR qf qip \ (Brahmanucintana lab) 

18 qinqiRRitiraqqTtfsifili fqqr i 

tt'q^ildtt'Hliq: 'mi'SJMRMi'MH'ti'tci: II (Muktika-upanisad 53) 

19 fnqrafqcVHq fq qum 1 

d<|«LK+|Rdqi NRfdRRIR: II 

(Sarva- vedanta- siddhanta-sara-sahgrahah 820) 
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20 Rfe R RfR: WIN: | 

E? EETWHSN PRTWIWiW II 

( Sarva - vedanta- siddhanta-sar a- sangrahah 821) 

21 WTN^>1RSN ETO WEI) I 
WTRR7I Wi ER'hcrH II 


(Sarva- vedanta- siddhanta-sar a- sangrahah 822) 

22 3RTR qt thU EFERTTOENW I (Brahmanucintana lab) 

23 ITER^THE 

dfip-llo J-IH'H I ( Pahclkarana ) 

24 EE RIsMEd-H S5EE 9JEESN ET I 
ERIETIPJ dcEE STpxf ERIER: REcb || 


(Mahanarayana-upanisad XIII. 5) 


25 EMTORT TEEIR! EFNE Jpi%^ Jffl II 

( Chandogya -upanisa d VI . 1 . 4 ) 


26 

27 

28 


Cr\ rs 



I 


^eenreee eteere: fft'I’-jt ii 


EEETOTTsraET weiwoHiisire % w i 


(Drg-drsya-viveka 3cd) 


2y I 

30 ETHEEISTE ERWEEWU ERJN | 



^“TO WTTEEWTT TO 


(Drg-drsya-viveka 24) 
(Drg-drsya-viveka 25) 
(Drg-drsya-viveka 27) 
(Drg-drsya-viveka 28) 


13. Enlightenment and Establishment in Brahman 

1 lETOTOTOITEEY'E : ETEI EEEJEETTO H^HIrHl II (Atma-vidya-vilasa 4cd) 
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2 MdkWdTO'hcd: 


3 dt d W dTORR ( Chandogya-upanisad VII. 23.1 ) 

4 dd dlNcTOdld dkTO^Ilid dT-TOdHTTd d ddTTO 
ddMN*4NN^lMNI4sHTdTTd dTO^-H || 

( Chandogya-upanisad VII.24.1 ) 


5 dTTORdTOTO dd R:d^: dffdT ddcf I ( Mandukya-upanisad IH.45ab) 
VTTORTO dd: fNT d TTOTON N7ddd.ll ( Bhaga vad-glta VI.25) 

17 fN f\ rN f\ 

7 ddT TdRTOdT dTf : NdldRWNTd I 


ddT 



{Maitrayanl-upanisad IV.4.1) 


r% - \ rs 


ddT dFdddFdTd ddT ddRd TOR || ( Maitrayanl-upanisad IV .4.7) 

9 dTddd TdRTOd TTO dTTOId RdR I ( Maitrayanl-upanisad IV.4.8ab) 

10 TdTORTOTTOdTTrTOd TO ddT TOFT TOdd TO I 
TO ddTTd: d TdTOTORd: NdFTOdTOTORRTdTO II 


( Vivekacudamani 363) 


ddTTddTdd ■ 


I 


3ddTO:ddd TO dTO TOTOTddgidTOdd: TOTd. II ( Vivekacudamani 364) 

12 dd: dTdRF TTORddd RHHKN | 

13 TdTddTOTOTdTTddT dfTdTOddTOdd TOR I 

ddddT TOddT ddRd: dNdRTOdRTdd Rdd II ( Vivekacudamani 366) 


*\ *\ r\ ^ rx 


^cKHI 1 


[dr^NTOd. I 


d dTTOd TOTIdi Tdd TO Nd dddLdTOd RJId 


{Maitrayanl-upanisad IV .4.9) 

15 ddTRRRd Nd TTO5 dfddddl I 

dd ddTrddTrdTd TOddTbdTd dNTd II {Bhagavad-gita VI.20) 

16 TORTNRdR ddfNdllRdtTTOR. I 
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dirt dd d ddld EddSRdd drdd: 


(. Bhagavad-glta VI.21) 


17 fijdd: ddTTd: 'H^ldlSflSlflETSi, umi=bKlHTd<iMd<d dRN^Ndldl 


ddfiEI: ddTld:, ?PWi ddddl'-WHl dd dddflrdddfiET: WIN: 

(Anandagiri's gloss on Bhagavatpada's bhasya on verse (VI. 20) of 
the Bhagavad-glta) 

18 fEdriddld^dd tddrdMdtdT I 


lEETf E#hEq: 


r\ »r\ 


( Sarva-vedan ta -siddhan ta-sara -sangrahah 823 ) 

19 RE5 Tdl^EESd 11 ! dEOTTdddT B-ddH. I 


d dTTd IdEdFd tHddIddEEl II 

( Sarva-vedan ta -siddhan ta-sara -sangrahah 824) 

20 ddT d%I dT tjrddfiidNddl Eddi I 
EW d dTTd d^lfedl'-WddTdd II 

( Sarva-vedan ta -siddhan ta-sara -sangrahah 825) 

21 ITTdTTddRqdTSdTdEddTSd REEFERS: I 

( Sarva - vedan ta -siddhan ta- sara -sangraha 826ab) 

22 3TRT I 

d’-ii WldJrfAdHdT II 

23 Nf4cd ddE5 dTli dR |iy|^4-Hd: I 

"ddddTd FddFETdi Tddfrdd II 

24 #df f| dRPTOd RdfRd: I 

dRdidT dfddd fdTS# dd'-Ildd: II 

25 c5ddPWdd5d: differ: dRddTdd : I 


( Nadabindu-upa n i sa d 35ab) 
( Nadabindu-u pa n i sa d 39) 


( Yogatattva-upanisad 19) 
( Yogatattva-upanisad 23ab) 


r\ r~\ 


*\*\ 


26 ddlRIdhblid ddTdd5STd5dTd’dTdTTd ddRT 55EE I 

dRTdd^lTdddlTdddl d-'MI-Hr. dEddd dfdldld II 


27 


SRRd dTgJddEI. 


( Yoga tara vali 2) 
(Kena-upanisad 1.3) 
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28 AA^ Ad TddnATTd d %A NM Id I did 

[Brhadaranyaka-upanisad II.4.14) 

29 A NAldTdsildK N AWNI : ( Brhadaranyaka-upanisad III.4.2) 

30 AW-tddTSTAd TdfTTd ( Brhadaranyaka-upanisad III.8.1 1) 

31 ... 3fT%JLSn<iH IJ lpKI'=h< IJ WTA dldM didW A?J dfAsjnA dATScd'ddlA'S.NIcf I 


T4AWl4|: 


1 AM<fdTSTLd T^tTl 


r\ . r<* »\ r\ 


AldAlcdlddldHTA. Mltyi-LKHfdl^lAT 1 Aa^dlcAMAKIAT AW: AL AW 
^TA5 gfdfR LdTAAATLd I 

(Bhagavatpada's bhasya on verse (XVIII.50) of the 

Bhagavad-glta) 

32 qdRW dltiLH dWW Afd Ad Id IcAMAN kKAHU I A dc^N I fdfddf AfA( 

AdTd I [Bhagavatpada's bhasya on Brhadaranyaka-upanisad) 

33 qqiRi a qqra a %Ad a apaa i 

A SIS AAfdTTA A TAfdTTA ddffd II [Bhagavad-gltaXlV .22) 


rs r~\ r\ rs 


A 513 Ad^xilM A TA^tii lA AAfTA 
34 . . .AdTSdAddSlf dd%%dATAW 


d-ALATA 


r\ r\r\ r\ r~\ -\ rs <n 


I AATTdd < 


[ AAATrATA a^aa 


[ 5TA I A i 


I 3TAAA 


[Add.... 


( Bhagavatpada's bhasya on the Gaudapada-karika (11.38)) 
dAd-fUddN LdlcHd Lil'Ad II [Pahcadasi VI.12cd) 


^Lddldld: fdA^TA«AAdTA^A: I 


[PahcadaslVl. 1 3) 


fN -nC C\ C 


[Pahcadasi VI.14) 


( Saras va tl-ra hasya- up anisad 26) 
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34 ^aJhtRl tJ-FFFF: I 

( Sa ra s va tl-ra ha sya - up ani s a d 29ab) 


40 


FFJFFT dsillcddl ^ITWRT: 


( Vivekacudamanil ) 


c\ r\ ^ 


r\ 


41 FFIttFTFF^Tbdrdd-dlrHddSfTFFR VFFTFFF : I F 
■ddFIrFIdF^FF: T^fl^ltf^TORra 

(Bhagavatpada's Brahmasutra-bhasya IV. 1.2)) 

42 F#lTFlFT^Icdd<M4*d|ii , llhd frefl flR »1 F^T 

FIFFTWFfattldlWdFdd M4rH^IFdM*F,Thi *FF ^ FFFF: I 

FK*I FF FITWIlFFcn FFdl TFFTTFTKf I 

( Vasanaksayaprakarana of the Jivanmukti-viveka ) 

43 3TN F FFTF TFFTFFai FfJTFFT -ENcElci FRR TSRF F FT TFFF ?TF I WM 
#1TFI FhlFFUcFF dfiHdd ^IWi FPFFT FTFSTTj FRFF ? SJTFFJIFIF 

f Idtr^d I 

( Bhagavatpada's Brahmasutra-bhasya on sutra (IV.1.15)) 

44 34IFMF4 TF tpd FFTf slid F FiFF: I 

3h^d v 4M'4l'-j/bl FF*F FdF-M d II ( Upadesasahasn Metrical part IV.4) 

45 FtilcFstlddlFFFI. I 
31kF*4d WIFI F FF5FN II 

( Upadesasahasn Metrical part IV.5) 

46 ^TR^Md^ThWi FFRT FFFFFTF I 

3TTFFT d^WdlF ddd TFTFdlcHdlH. II ( Bhagavad-glta IV.26) 

47 F FTfFT: FF FUFF FTTFFFFT PF I 

( Brhadaranyaka -upanisa d III. 5 . 1 ) 

48 FI TFFIf FT%FI FTfIFFI F FFF WTT Ft 'Ed Id Id I 

( Brhadaranyaka -upanisad IV. 4. 23) 


14. The Divine Drama that Followed 


1 FI FFFTF: FFTSF FTTFFTSFiTF tlFTF dl^ldvdd: 
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( Brha daranyaka -upanisa d I V .4 .23 ) 
2 did IJddfd ( Kena - upanisad II. 1) 

1 d dd 'IK'i.: dpTf ■MHIrHI'l kldlrHM ?pdT did: 

dWdfdJTOTR I d 'piwfel ddd: ?Td 

W53 I dd*diH MdHHddfilMsIHd dRdOTfdld 
d W«FFdTTdd I KdM I -H Id JPWH %d T5I*d 


I 


( Bhasya on the Chandogya -upanisad VII. 1 6.1 ) 
4 RKdlNKdrtqi Hddl ff% TdUZRd qqq 

dff Td#Td WKMSTdlN^MHdlMT^^dl^ ffl 
Tddl-Adld df^ idd?3 ^ddlt d^Td... I dT ddfddHdT 
T^ddcjsqd qqiJSTd ddlfd d%; feddld I 

( Vakya-bhasya on Kena-upanisadll .\ ) 


Tddd 


fddddldT: I 


'tlN'rl •dk-'-i ddTTM dlt+KH h<j=k II ( Mundaka-upanisad II. 2. 8) 

6 31 ?} ddqTSJJdf ddcdd dff ddSJd ( Brhadaranyaka-upanisad IV.4.7) 

7 dddlrH-tldLd *d KlrMciH^ dldd: I 
3HrH*dd d ^OTdPd ddd d Td^Id II 

8 ddddlWldddl ^5 ddd g diud: | 
q^dJhdlim^rtiRq^hl ddld II 

9 ddddlW^ dff ddd dff ^ dllld: | 
q?qrddJhdlimv-d-rt]Rq^qhl ddd.ll 


10 HT%dI dfdFdld ddldfflT ddd dd I 
d^d^ddl Widl^Rddftdddfdd. I 


( Bhaga vad-glta III. 1 7) 
(Paramacharyal's utterance) 
{Gaudapada karika 11.38) 
( PancadasI IX. 95) 


u 


ddlddl Id WdgTTdldi TdfH-t'illd I 

rs c . 


12 BfR <dh*4dAld*d dddl-yhhHrad: I 

13 HddMd+l-Adidl^ddd Td^^fdd^RIRdldd^ddd. I 


(FancadasIlX.96) 
(FancadasIlX.97 ab) 
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(Vyasa's bhasya on Yogasutra (1.51)) 


14 


15 


'RgrTTTOR- ' 

c ' r r 


rrtotot 

r\ r\ <-\ 


[REr-TORT 

ITO 

( Vacaspa ti Misra 's gloss, Tattva- Vaisaradi) 


*T 3 TH<TO$TRt JJR ; I 

TO R ^dWdRIrHKR: TOTOR. I 
16 *JcT3RR 

RRTORTR *J»TR RTOT SP^RR I 
^TOTOfET WPltflW fR: II 

RTOIITORTTO TO N^dlRR I 


(Bhagavata-purana 1.7.9) 


(Bhagavata-purana 1.7.10) 


( Bhagavata-purana 1.7.11) 

18 3R dfilMilTR: WW, d d TOnRtTORRRd I 

(Sri Vidyaranya 's Svarupasiddhiprayojana-prakarana of 

Jlvanm ukti-vi veka ) 

19 ... TO7TOR1TOR3J3# TORT ERRR TOTTO: I ... RTSd TOR ^RET 

TRRETORTTORRfTO TRRRTRTRTTO TORT I diRTO HNTO-Eld. 
TORT HJTTO I HTSd TO) RillTO: I TORT WTOTTOT RjTO' I HtS^i 
TOTOTO. I ... rJTTRRR TOTT *JR RTO TOR : TO: TOT R TOTRTO 

RTRcT I . . . RSRTlTOT R^...s|fTRR% fcJTO I 

(Sri Vidyaranya 's Svarupasiddhiprayojana-prakarana of 

Jlvanm ukti-vi veka ) 

20 ETSRRFRT TO TOTfTOTTOT I 

TO RTRTR/RRT TOT TOTR RTOT II (Laghu-yoga-vasisthaV .4.132) 

21 RN RRTTORT dTORTTOTOT I 

RR RT TORR TOTSRy44,H'4T Rd: II ( Laghu-yoga-vasistha V.4.T34) 
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22 3RT: dcqrRRRTT dld-Udl TddTCR: I 
*r*rmki ^t% fan; Tldd II 


23 


dlf : fTddRPRT fid dL»RRd: I 


(Laghu-yoga-vasistha V.2.56) 


TOT ■STTfW'Ldl'rl'-'il'L Nfw, «jt|cj II ( Laghu-yoga-vasistha V.2.57) 

24 'tm-dHTS«d<l dTRT <fa% LTdd II ( Laghu-yoga-vasistha V.2.60 cd) 


25 diRM-tld fa«Ldxfaddfa Rd: I 
S WP fdd tfl+W^ddd II 

26 Rfagd^dddi ira#5Ri i^R i 
RRRdFJdTC’d ddd dfaldT dd: II 

27 R 1 R dZ^RTd fStR dd. I 

28 q rtvr RddSJ RAIHIdldri dd: I 
ddTN dd dldd dcdddTfa d dddT II 


( Bhaga vad-glta III.21) 

(PahcadaslVLl.287) 
( PancadasI VII.290ab) 

{Laghu-yoga-vasistha VI. 18. 74) 


29 


*\ *\ c\ c\ *\ 



I 


*JddTddTdTd: fadd RFRRTTgddd: II ( Laghu-yoga-vasisthaWl.lS.75 ) 
30 dd fmddf ddra-^ddd ddkdSRq rrrrlft^ sr faRdd, 
3Riqd)Rddra^Fiddlddd#d dRRIdlfedd 'Rd-Hf.dRId | fffldd^i 
RddMddJdRRTdT dd ddTdd: I 


(Sri Vidyaranya's Vasanaksaya-prakarana of Jivanmukti-viveka) 

31 . . . dRdfa RRdfaddRRTdTdT dTddddR, R|ddTSfa dRWdddd ddRT 
dfad^WR d5d I dRTd H-M Hd RRRfdT d ddsfa dTd ?R fatM RTR 
ddRI IdddFdfadddT Rfa^gfai: I 

(Sri Vidyaranya's Vasanaksaya-prakarana of Jivanmukti-viveka) 

32 . . . d fadfldddRT TdRTdd ddldR I ... ddfarj fadJTdT: ’}dTdld[- 
fadffaddRRRdR^R*dl fadLtdddddTddTR: RRdT RTddRT 
TddftdRdRRRdd+fHlr^dPd I ddT Td^dTRdTdRTFRdRdl- 


(Bhagavatpada's Brhadaranyaka-upanisad-bhasya 

on the passage (1.4.10)) 
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33 hP l+.IA JRJlFTg II ( Pancac/as/ YII.245cd ) 


34 ^FRTSW-iR rTr^fR WHit-MM I 

4)c|^Rhsl^ ^ ^ 

35 ^WK 3R5 Hl%E5^Fi^:^JNq 

T%nf| I 


{Pancadasi VII.246) 


[ ^IFtP-FTCl 


^ fefRP-l II 


(Paramacharyal's composition on Acharyal) 
36 *I<RPjP-IRt1HT W& 3#^1T BPT: I 
*PRT II 


(Paramacharyal's composition on Acharyal) 

37 3Ml ES^JT^PIT #h RB^T HsPtI I 

BRT M II 

(Paramacharyal's composition on Acharyal) 





